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^r^qr; I 

JnTFFl %^]frq^ il 

As, from a weli-biazing fire, sparks 
By the thousand issue forth of like form, 

So from the Imperishable, my friend, 

beings manifold 

Are produced, and thither also go. 

( ^ 1 ?!? ) 




Preface 


The Seers Speak Esoterically 

Tiie thought of the Rigveda is cast in the mould of s} mbols. The 
symbol is a concrete object employed to convey an esoteric meaning. Each 
material object is regarded as a symbol of the Divine Principle behind it. It is 
the concrete form of an abstract entity and is eloquent with the significance of 
its purposeful functioning. The language of the cosmos is embodied in the 
material objects and its alphabet and meaning have to be discovered in them. Each 
visible object stands as the envelope of a mystical meaning, which the eye of 
wisdom discerns^ 

The symbols represent an abiding language. They have been with us 
since the beginning of time and arc to remain till eternity. Human speech 
is subject to change and conditioned in time and place like other institutions. 
But the symbols represent the language of infinite nature. They do not change 
or evolve. 

The Sun and the Moon, the Ocean and the Waters, the Fire and the Sky, 
the Heavens and the Earth, the Dawn and the Night they are as they are. They 
are eternal Pegs fixed in the cosmic vault. On these ‘fenders mystical meanings 

are hung and read by the Seers. 

Symbols were dehberately selected in preference to words as the only 
adequate means of expressing live and fresh meaning. The lanjjUage of S)mbols 
shines beyond racial and regional limits. Its depth depends on the power of the 

discerning mind. 

The Tree, the Forest, the Hill, the River, the Lake, the Well, the Cow, 
the Horse, the Man, the Birds, the Eagle, the Dragon,® these are ail powerful 
symbols in the ageless repertoire of universal speech understood by men at all 
places and times. __ 

1. Bhuteshti bhuteshu vichUya dhlrah (Kena Up. 2.5). 

2. SuT’^a, Chandra^ Samtidra, Apah, Agni, Aka^a, Byatik, Piithioh ITsha, Batri, 

3. Vamspati, Vana, Sam (Adrij, Sindhu, Sarat, Um, Smh, Aiva, Pmaiha 
JSttparnai Sycm, MAi, 
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Similary family relationships are familiar to us as intimate entitles. 
Father, Mother, Brother, Sister. Sou, Daughter, these are household truths of life. 
They are manifestations of that essential Power or Substance called Life. They 
remain with us from birth. Their meaning becomes deep-seated in the heart of 


each sentient being. 

As expressive of Man’s deepest bonds with Nature the value of symbols 
is that Axioms of which the truth is established beyond proof. 


Man-made objects also serve as symbols, e. g. the gyrating Wheel, the 
moving Car, the Full Vase, the Bowl, the House, the Doors, the Wooden Vat, the 
Fire-pan, the Bricks, the Pillar, the Bow, the Arrow,^ etc. 


Numbers also possess great value as symbols or pointeis of mystical meanings; 
for example, 1, 2, 3, 4, 5, 6, 7, 8, 9, 10, 11, 12, 13, 14, 1 5, 16, 17, 21, 24, 27, 33, 34, 
36 , 40, 44, 48, 60, 90, 100, 1000-these numbers punctuate a rich and colourful 
spectrum of ccemic meanings and universal metaphysics formulated by the B-ishis. 

The language of the Rigveda is not to be traced in the lexical mould of 
apparent words and meanings. It is essentially the language of symbol-phonemes, 
designed to explain the mystical working of the cosmos on the parallel planes of Life 
(Prand^, Mind {M.ana 3 ,)f and Matter (Pah). These are known as the Three Brothers 
of Agni, or e<juivalent to the Seven Sons of Aditi, who is the Great Mother Goddess 
Infinite Nature. The Seers spe«^k mystically,, for the Gods love the mystic.* 


For instance, the Cow is far excMmo& the symbol of living organism producing 
milk. She eats simple grass and fodder produced by rain-water. The mysterious 
chemistry of the cow's body converts water into milk. But the cow doss not yield 
milk unless she gives birth to the calf. She is fecundated by the Bull, her sire, 
and then she calves Milk is thus the symbol of motherhood. Wheiever there is 
milk there is motherhood. Cow’s love for the suckling calf becomes concrete as 
milk. What is the difference between water and milk ? Milk is water permeated 
by tiny globules of butter. Affection in the mother’s heart is made visible in the 
miracle of milk. Milk is therefore the appropriate symbol of generation and 
motherhood. How does milk get its butter contents ? The mystery of butter giveg 
the answer. The seer points out: ‘Butter is Fire'®. Fire is put out by water, buf 


1. ChaJera, Hatha, Purna-Kumbha, (Jhamasa, Griha or Dama, Pe^xh Dvarah^ 
Prom Kalaia, Ukha, Ishtaha, Skambha, Pinaka, Ishu. 

2. Achakshateparokshena, paroksha-priya mi devah : 

3. Agneyam mi ghfitam (Satapatha, 7.4.1.41 ; 9.2,2.3). P}tad mi pratyakshad 
yajna‘rupam yad ghrilath (Sat, 12.8.2.15). 



blazes by butter. Fire and butter are thus of identical brand, both being forms of 
energy. The seed in the sire is the feitilising male piiuciple deposited in the 
female to piocreate. The male is symbolised as Agni, the Fiery Energy and the Female 
as Soma, its Watery counterpart. It is the contact with the bull that confers 
on the cow the potency to change water into milk The cow as the symbol of mother¬ 
hood commands extensive description in the Rigveda. She is identical with Infinite 
Nature whose progenitive power is boundless and who is the divine mother of men, 
animals, birds, living cieatuies and plants. The process of generation is of the 
same pattern for all organic beings. The bishis have therefore employed a common 
or parallel language applicable to all these in such terms as Aditi, Devas, Yajna, 
Gauh, Payas, Ghrita, Retas, Chakra, Kala, Asva, Sarhvatsaia, Usha, Hiian}a, Piana, 
Suiya, India, Agni, and a host of others. 

The symbolical appioach is thus the ‘Open Sesame’ to Vedic exegesis. It 
opens a new door and puts us in possession of an unpiecedented richness of meanings. 
It was in fact the ancient traditional approach embodied in the Brahmanas. This 
evidence is ambrosial for a fresh attuning of the mind with the thoughts of the 
bishis in the mantras. It should therefore be welcome to Vedic scholars every- 
wheie. The e.xploding meaning of the symbol in a mantra is as gladdening as divine 
encounter. The problem of Vedic interpretation is essentially the problem of decoding 
the meaning of symbols employed by the Rishis with deliberate choice. Symbolical 
meanings serve as vibrations emanating fiom the Bhutas and leading to the Devas 
( )• Bhutas or mateiial objects may be simple and ordinary 

objects, but they are idealised and become transformed into radiant entities of the 
highest value; e. g. the Tree becomes the Tree of Existence, the Forest as the highest 
Brahman unlimited in time and space. Even the household Jar is treated j as the 
symbol of the cosmos and the human Body full with all the possibilities of existence, 
and the familiar Pestle and Mortar signify the two Clashing Rocks or the opposite 
principles of Piana and Apana. The Baiking Hound is the symbol of Indra as 
Akasa which is the source of speech, or Vak. The croaking Fiog {ManduJed) is the 
sign of the individuated Pr7na stirred to life by the drops of heavenly clouds or the 
Universal Life-principles moistening the earth ( I. 164. 51 ). 

It should be remembered that the symbolical meanings descend like an 
avalanche. The Vedas cannot be treated as individual strands. One should be 
willing to reckon with a whole skein entangled “in the extreme. The stout heart 
of the enquirer should expect not a few stray threads but the whole cloth woven 
by the subtlest minds. It seems that everything is related to everything else. 
The Divine scheme of creation is like this, an unending inter-linking without 
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priorities, where one cannot insist on logical sequences. It is a case of 
extremely elastic formulations. One should be prepared to love this approach to 
meanings as the milkman loves the milk of his cow. The Veda is , the 

Miik-at-Will Cow and the Mind is her Calf. 

V. S. Agrawala 

Banaras Hindu University Director^ 

8-1-1962 School of Vedte Studus 
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—The Golden Germ Symbolising the Birth of the Cosmos 
An old Kangra Painting* (circa 1775’-!800) 

That Golden Person, energising as all beings, lived for a thousand years in the Egg-sheath 

floating in the primeval Waters. 




1. PRAJAPATl [sfiir#] 

PrajSpati is the primeval principle of creation : 

sr^rr; ^ ^rr^nr^ dcsr«iN^: (ntw 

fro \W) I 

The eternal substratum, substance and principle of creation is ultimately 
Brahman. He becomes Prajapati for the purpose of creation. Cosmos is called 
^ or 5r^, and its Lord is 

The creative process unfolds itself in time and space. Its substratum 
is called irffgTH in the Veda, it is the same as The material cause is called 

an^nrtTTj same as 3TOTH. The efficient cause is known as rrPprjf: 

snnT^ ^ i (RV. 1.116.5) 

^ ^ ffron: u (RV. x. 81.2) 

‘0 Alvins, you wrought that hero (Bhujyu) exploit in the ocean which giveth 
no support, no hold, or station.’ (Giiffith) 

‘What was the place wheieon betook his station ? What was it that supported 
him ? How was it ? 

‘Wh^e Visvakarman, seeing all, producing the earth, with mighty power, 
disclc^ed the heavens.’ ^Griffith) 

In the above stanzas the three woids TO should be clearly 

distinguished, which the tianslator has not done : 

1 . #rgTf—ffifoi 

2. f|r— 

3. wfm—^ f^r—^ 

Prajapati is defined as Foui-footed Biahman. The above three 

aie his thiee feet, the fourth is the unmanifest one that is known as : 


(1) 


(8) 

m SRTTffi 

(2) 

m 

(9) 


(3) 


(10) 

^ srwrff 

(4 ) 


(It) 


(5) 


(12) 


(6) 


(13) 

^ JT^rnrif 

(7) 


(14) 

'T^sRPrlf 
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SPARKS FROM THE VEDIC FIRE 


All these words signify the same principle. Under many names the same 

principict that which was dTits pviiiiCipiuiTi) is explained in the Vedic 
language of the Sarnhitas ^tahmanas r 

^ 29. 7 ) 

?: ( 09^ 2.38 ; WPT 6. 4. 3. 4 ) 

This siflfmid is ^—What ? He is also called 5I'»flMfd—the' Gfeaf 

Question ? He is the eternal mystery, the endless sign of Interrogation } He is 
a Cave ; He is ?sfi£r, the Navel or source from which everything or All This 
( ^ ^) proceeds. He is ^W,'from which all else takes its use. He is called 

the Wcanb of creation, as in the above mantra—9^, When 
in the womb. He is nnborn, nnmanifest^ from that secret"source He manifests 
Himself as the many. The One becomes the Many : 

He, the (Kte source isImmortal, since He is beyond time and space. That 
which becomes snbject to Time-Space relata is ^ srsTT, iTcif, 

or etc. 

The oblation that is intended for ‘Ka’ Prajapati is without speech, without 
mantra, or invocaticm, since everything that is not ‘xiamed" or defined belongs 
to Him. Any thing that is not described as the circle or circumference, remains 
Hierged in the ceatie. Pra^pati is that Centre, rightly called the Heart. 

Another name for Him is 3^^ the creation is 51^: j the centre is 3^, the circum¬ 
ference is 

Asvattha is the Tree of Existence, the Ash Tree or Yggdrasil of Nordic 
mjtholc^ of which the Past, Pr^ot & Fcitufe are the three roots. 

Pra^pati is That { ). 

Cosmos is This ( ). 

The whole Prajapati is both This and That. 

As This, Prajapati is manifest & mortal; as That, Piaiapati is tinmanifest and 
immortal. 

The Uumanifest or 

The Manifest is or or ^;_ 

^ L 6. 3."27 ). 
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Prajapati is or Silence—gwjl'q;—where word ( ) does not reach. 

is the symbol of the PaHeha Bhutas, the Five Elements of Creation. Vah is the 
attribute of ^TE^iRr, and STRTRr is the first of the BJiiitas, the most subtle manifestation. 
In Veda, ^156^is synonymous with or material creation. JRHfe’ in its dual 

aspect is both the unmanifest principle and the manifest material world : 

^ RRT ^JrRvTFT 7. 6.1) 

) 

As explained above SRTTf^ is the secret cavity of the heart, t. a. the 

centre of individuation. Mind or IRH is said to be fcJTf^, L e. established on the 

substratum of the creating centre, the First Cause which becomes active. Again, 

in His manifest form Prajapati has become All This ( ^ ), i e. these worlds. 

The syaafeol for the material creation is It is therefore said that Prajapati 

is — 

srqnfd: {mo Ki?iKr^) 

There is the essential difference between and JITO and Wp , the 

Unraanifest and the Manifest, the and the aRSR'. What is or hidden is 
called ^; what is JTR^, manifest, visible, within the orbit of sense ex- 

pejrience is Creation is the result of ^ and ^ getting together. 

The M'diMfd is called TPq that which inheres in the Rfq or centre, the 

211 principle, the hidden source of srf^ which is the archetype of the Creator : 

% q^'Nfd: (to ^i^iKlK) 

) 

^ jrsRfedT ^ sRTPTf^: ( ?ro RW'k ) 

81^ fs the cosmic STRrr, the life-principle which becomes operative through 
the body, governing the process of assimilation and its opposite elimination— 
the systole and diastole of the cosmos and of each living centre. The twin aspects 
©f JPHqfe are essentially One— qr ^ the One has become the Many. 

is tTR JRmfd ; ^ is TTf|xn The manifest worlds are the 

(RV. X. 90. 3). 
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JRTife is the Eater, and is SRT or Food. That which is above 
Food, i. e. not withb the grip of hunger that seeks food, is which signifies 
eternal satiation: 

I (RV. X. 90. 2). 

The material word is ^ which is the same as ITvT or — 

*iFr ^ Trfpr (^0 

Elements represent and constitute the JT%irr, or greatness of 
JRRfe. The circumference or periphery is always and in its fullest sense the 

of the ceatre. The centre and the circumference do not exist in a vacuum 
tieyare^ duojointed or isolated, but knit with the closest ties, expressive of 

wrtbn the field of forces they create through the principle of manifestation. That 
«the Uteent relationship between the ^ or ^ , 

between the One and the Many : 

declare the One to be many. The One becomes many through Names 
and Forms. He is the dispenser of names to the several deities: 

«r.aS^rSl2r',r1”"r •“ ” “ «■ 1- 

^ worlds, f.a lose ^ (a^)-into that *ra are merged all 

dimensions aU lose themselves in tl7rs“r^^^^^^ circumferences of varying 

is eternal ^cncf Jpt Secret. Prajapati 

cf^nity. . nfia^n, ^ H^i 'ulLahl"::: rnk^nT 

=1 a Nw 5 5in ^ I 

aissT „ (rg. 

risen up «'csa creatures: another thing has 

Enwrapt in misty clond, with lips that stammer hvm„ g . 

teoDtented.’ ammer, hymn chanters wander and are 

of cosmic dulrSalTby tht Indng ““fi 

they give «aaines” as the Devas; principles whom 
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^ ^ |l (^0 ? oIVSRl'^) 

‘When ye, O Gods, in yonder deep close-clasping one another stood, 

Thence, as of dancers, from your feet a thickening cloud of dust arose.’ 

He, the uncreale Prajapati stands supreme over all the forces that he has 
created: He alone surveyed them all even when they were in the womb of 
those deep waters which held the seed of creation : 

ift ^ ^ II (^o ?°i?^?ik) 

‘He in bis might surveyed the floods (the primeval ocean of energy) con¬ 
taining productive force (??f) and generating worship (jRf) He is the God of 
gods, and none beside him. What God shall we adore with our oblation ?’ 

He is the ^^—gH himself both the answer and the question. 



2. AGNI [ ] 

AgO! is the sapreme deity in the Rigveda. It is spoken of as the immortal 
fiffidple amoo^t mortals [markihv agniramrito nidhagi Rv. VII, 4, A ; go martgeshv 

riiSm Rv, I, 77. 1; idam jgotiramritam martgeshu^, the deathless light 
anKfflgst those who are bound to die, the ever-lasting protector of the Law amongst 
those who are prone to perish In many hymns this special and divine-feature of 
Agni is emphasized. As a matter of fact the gross material body is mortal and 
perishable and the divine Principle that resides within the body is Agni or P'ire of 
IMe. To the Vedie seers the divine nature of Agni is the most patent fact. Agni, 
as we see it, k bora of the sticks or fuel. That is the manifestation of Agni on the 
material phtne. Energy becomes manifest only through matter. Therefore each 
Agni a ph^kal body, that is its fuel; when the fuel burns Agni becomes 
manifest So the Fiery Energy within the body, its Life called Pran, is becoming 
manifest every day. 

This Agni k threefold; it has three mothers, three births, three stations ; its 
triple nature k ^ken of in terms of its having three brothers. This symbolism is 
amply elaborated, but not difBcuIt to be understood. Agni is the unique principle 
behind all this universal manifestation which we see in three forms, viz. plants, 
animals and men Organic life is found only on these three planes. This constitutes 
a basic trinity, viz. Matter-Life-Mind, which in Vedic terminology correspond to the 
three divisions of the world, viz. terrestrial, atmospheric and celestial. These 
are not spatial conceptions, but planes of consciousness. The principles which 
govern these functions are named as Agni, Vayu and Aditya. Basically there is one 
Agni, which becomes divided as three {ekievagnir hahudha samiddhah, Rv. VIII, 58, 2). 
AH three are essential for manifestation : Agni as the terrestrial deity represents the 
principle of Matter, the Five Elements {BhutaB)', as the atmospheric deity the principle 
of Life {Pr««a ); and as the celestial deity the principle of mind (Manas), 

These three aspects or principles must combine for the manifestation of 
wganic beings. All the three exist toother. The Three Brothers form one common 
team, called Mata-Ihita-Trita, or elsewhere as Suchi, Pavaka, Pavamana. Their 
combined appellation is Vaisv5nara, which literally signifies the unified aspect in 
which co-exist the three Naras or energising principles essential for manifestation. 
For example, within the human body the metabolic fire is termed Vaisvanara 
which burns the food that is eaten and then starts a chemical chain for converting 
the gross mass into secretions of varions kinds, including blood and its resulting 
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s^eatl^iike iesb, bones, marrow, and nitimately the grey matter of the brain 
and the seed or germ which continues the progenitive process. The creative 
foBCtional pnx^ess of Agni is described as a Yajha, in which the Deva or the principle 
of Energy transforms the principle of matter, the latter being called Soma Agni is 
the “eater of food” {Annada} and Soma is “the food” {Anna). The union of Agni and 
Soma, of Anna and Annada, of Yosha and Vrisha -(Male-Female), h e. of Ene gy and 
Matter, or Heaven and Earth (Dyava-prithivi) means the complete rotation of the 
wheel, or the cyclic process of life called Yajna. 

All manifestation of Agni or Energy at a point and within a system is Yajna. 
The creation on the cosmic plane is Univeisal Sacrifice {Virat Tajfia) in which the 
Creator offers himself as the Ahnii (offering). It is called a Sarmhuta YajHu in the 
^igveda (X. 90. 8-9). Who is the Purusha or Prajapati of this cosmic Yajua ? It is 
Agni, Infinite Nature, the Cosmic Energy with its inherent active principle, i e. 
Aditi and Daksha together. 

There is a clear symbology of cause and effect, both, interdependent in the 
ante frineipium or ab intra stage of the cosmos. Aditi is the Mother and Daksha (the 
symbol of active sacrifice (progenition) is her Son. From another point of view 
©aksha (as tie dormant principle of preceding active manifestation) is the Father 
and Aditi as the energy of each individual Yajfla is his daughter (Rv. X 72. 4-5). 

As noted above the single principle of Energy becomes differentiated as Matter, 
Life and Mind. These are the three births of Agni, his three dear stations, three 
Jd^>thers. Agni is therefore called Tryamhaka (Rv. VII. 59 12), which is also an epithet 
of Rudra, because Agni and Rudra are identical accoiding to the universally 
accepted statement of the Brahmanas {Agnir mi Rudrah, batapatha V, 3. 1. 10, VI. 
L 3. 10; Tandya XIL 4. 24 ; Taittirlya I. 1. 5. 8-9, I. 1. 6. 6., I 1. 8. 4) and also 
the enunciation of the i^igveda (11. 1 6, tvam Agne Rudrah). As a matter of fact, 
the ancient eytmologists and exegetes had good reason to speak of Agni as Rudra. 
Rudra is the principle of “hunger” {asanaya), or in simple terms “assimilation” that 
pervades each living system confined or active within its Dya/a-Prlthivi, or the two 
valves of an organism. A fanciful etymology for Rudra is given, viz. the priacipJe 
of Life {Madhya Prana, also called Indha, or esoterically Indra) when it is awakened 
or activated, teeepg and therefoie is called rudra (from the root r-wi’.?, “ to weep”, 
§afapatha VI. 1. 3. 10). The implication is quite valid. It means that the sleeping 
nucleus “life , the slumbering “child” within each “seed” becomes active and 
immediately it cries for “food” to sustain itself. When the eater is awakened, food 
must be ; that starts the process of assimilation and elimination, which is the 
elementary feature of fife. This nucleus is Agni, who cries for Soma (cf. Rv. V. 44, 
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15 , Agni is swakeaaed, to Mm Soma olfers itself as a friend to reside in a common 
dwelli^. Agni witb Soma become© quiet for a time, until its hungry temper is 
stored again. That is the auspicious form of Agni called 5iva. Its opposite is the 
awful €» dire form {Eudra or Qhord) ; when Agni is without Soma or food it becomes 
the alhconsumisg fire that dries up the living contents and burns the body. Soma 
is the nectar or efizir of life and Rudra is propitiated with the ever-flowing drops of 
Soma. Rudra is also calkd Indra whcee most favourite hobby is to quaff potions 
of Soma juke. Soma is the opposite principle of Agni ; the former the watery 
pcirciple or moisture and the latter the fiery principle or heat (yod vai smlikam yajflasya 
ttddgney(m...yedm drdram yajHasya tat saumyam, ^atapatha III. 2. 3. 9-10). 

Suiya in leaven is a form of Agni: ‘'I hononr as the face of lofty Agni in 
heaveaa the bright and holy light of Surya’* {Rv. L 73. 8). “Agni in this (world), Indra 
and Vayu in the middle, Sarya in heaven, are here to be recognized as the three 
deties. Owing to the majesty of these (deities) different names are applied (to each 
of them); (the diversity of names) here appears in this and that (sphere) according 
to the division of their respective spheres. This is a manifestation of their power 
that their names are various. The poets, however, in their formulas say 
that these (deities) have a mutual origin (anyonyayonUd) (i. e. their becoming in earth 
or heaven is a birth frcan one another) Of what is and has been and is to be, and 
of what mov^ and is stationary,—of all this some regard the Sun alone to be the 
origin and the cause of dissolution. Both of what is not and what is (asataSekt 
this source is (really) Prajapati, as (being) this eternal Brahma which is 
at o®ce imperishable {aiilgram) and the object of speech {vdekyam). He (the Sun), 
liaving divided himself into three, abides in these worlds, calling all the gods in due 
order to rest in his rays. This (being) which, in the form of fire, abides in three 
fornis in the worlds that have come into being, the seers adore with songs as mani* 
fested under three Bands’*. (Brihad-devala, I. 61-71). 

Agni, Vayu and Surya are ^ke.i of as three different manifestations of one 
Essence (AtmS) whidi is the Son! of tte universal Divinity, the Prajapati {Atmd 
tmmm de^ya, Nirokta V0, 4 ; Brilmd-devata I, 75). 

In the symbolism of ll® ritual the essential single Fire variously becomes 
the Garhapatya, the Dakshina and the Ahavaniya. This triple division corresponds 
to the basic trinity of Matter, Life and Mind, or Earth, Atmosphere and Heaven, or 
Child and Father, and so on. These are the three truths and the three 
Idrths of Agni (Rv. IV, 1. 7). With reference to these triple forms, the que^kai ig 
; How many are Agnis ? How many are the Suns ? (Rv. % 88-18), 
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Agni is explained in terms of the doctrine of Heat (aushnya) generated by 
the two opposite clashing forces, called in the language of ritual as upam'su and 
eautaryama, or which is the same thing as Pram and Apana. What is produced by 
this friction is the Divine Heat or Temperature {devaushnya), and he is verily Purusha 
(Mait. Up. n, 6); what is Purusha is the same as Agni Vaisvanara [atTxa yak purmkah, 
ynir vativanarakf Mait. Up. II. 6). The Mahabharata also refers to this principle 
of heat or temperature (usJima) which can be traced as a chain action, always 
produced from preceding heat, and at every stage called Agni (Aranyakaparvan, 
211. 4). In the Brihad-devata it is called Ayraja Tapm or Primeval Heat (II. 53). 
It is called the mighty Akshara Brahma, of which a single spark is our Sun and 
millions and billions of such stars exist in that Primal Heat of inconceivable 
intensity. That was the obMddha tapas or Agni in the beginning of the cosmos. 
That cosmic fire and this small fire in the Yajna—both are the result of friction 
(mJiasak biinuh, Rv. IIL 25, 5). Manifest Agni is a force produced by the interaction 
of two opposite forces, vi^. the two aiams, or the two parents, the two sticks of a 
single drill 

Agni’s origin from the waters is often referred to. He is the “Son of Waters” 
(Apam JSfapat). Agni is also the “embryo” (yarhka) of the waters (III. 5. 3 .; III. I. 
12-13); be is kindled in the waters (X. 45. 1), ho is a bull who has grown in the lap 
of the waters (X. 8. 1). The notion of Agni in the waters is prominent throughout 
the Vedas (Macdonell, Vedic Mythology, p. 92) The symbolism is explicit with 
reference to the lightning fire produced in the clouds. But there is a deeper cosmic 
meaning also. Waters are Jpah. Jpah is explained in the ^atapatha as “that which 
was all-pervasive” {yad apnot ia%mM apak). This refers to the primordial form of 
matter distributed evenly throughout, which is symbolised as apak in the Vedas 
as well as the Puranas. This is the Primordial Prakriti in which the Creator lays 
his germ {apa eva msarjadau tasu bzjam-avasrijat, Mann 1. 8). The Self-Existent 
Prajapati represents the eternal male principle (hzjaprada pita) and the Infinite 
Universal Nature (called 31ahat, Mahad Brahma, Pradhanx PraJeriti, Aditt, etc.) is the 
female principle which is fertilised by the seed of the Father. The female is the 
Mother, the Waters, also called N'dra. The male Prajapati is Agni and the female 
is Soma or Waters, The latter is fecundated by the male principle of Agni, i. e. 
Heat and Motion, and is converted into the Golden Egg, Hiranagarhka or Siranydnda. 
"The fertilised ovum is the Golden Germ, since the seed that fertilises is spoken of as 
“golden”, the principle of motion quickening the egg. 

The Mahat Prakriti is also called Viraj or the Univetsal Cow, the Kama- 
dugha Dhenu (Cosmic Cow) fertilized by the Primeval Bull (Biskabkar Mahadeva, 
Indra, Agni), i. e. Prana as the sprinkler gf ths life-germ. He is called Narayana in 
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the Vedic and Puranic temiiiiology. The Purasha Sakta of the Rigveda is a 
glcHTification of the Naiayana Parasha who creates the Viraj and then enters its 
womb to be reborn as thk osmos (tc^o tfirad-aja^ata virajo adhi purmhah, Rv. X, 
90, 5). Here there are two aspects of Parasha, the one referred to as the Absolute 
(Sahasra-sirslm. Parasha, X. 90. I) and the other as Mahima Parasha or the 
relative jffinciple, the latt^ being the aniversai Viraj prodacing the cosmos. The 
cosmos is the Yajna in which Prajapati himself was tied to the stake as the sacrihcial 
victim, and the cosmos in its varioas aspects are his dismembered limbs, but all 
lat^raled by the brooding spirit of the Creator, who is the unifying Thread Spirit 
{e^aiyams i. e. the principle of Heat or Agni permeating to its farthest 

extent the Waters of Creation. Agni is the primeval principle of motion that 

manifests itself against the substratum of rest and equilibrium that is symbolised 
as ikt still ocean or Waters. 


The creative Principle, or Narayana Purusha sleeps, as it were, in the 
womb of the ocean and creation is his awakening. This ocean is of a dual 
aspect, an ocean of pure water and an ocean of milk. Pure water symbolises 
the preceding stage prior to creation, or before the fecundation of the Cow 
by the Bull When the cow is fertilised by the male parental seed, the ocean 
is tnraed into an ocean of milk (k^lUra-iaanudTd}. It is symbolised by the mixing 
of milk with Soma in the sacrificial ritual. Creation is in fact the conversion of 
water mfo milk, and this is the miracle wrought into the body of the mother or the 
cow beooming^ fertilised by the seed of the fatb^ or tl^ bull. Tbe symbolism is 
capable ol being v^y much elaborated, bat the basic idea erf the two oppesite 

principles of Agni and Soma minting in complete unison or fusing info one like the 

germinal seeds of the two parents, is unmistakable. It is the chemistry of the cow 

that converts water into milk, but she is able to do so only when she has received 

the se^ of the bull. The seed is Agni that enters the womb or tbe waters of Soma 
and quickens it The mother in tbe cow tak^ about a year to become ready with the 
calf and with tbe milk in her teats The milk is tbe miraculous life-giving principle 
that feeds the -child” What is the distinction between milk and water ? This 
qo^tmu IS basic and significant and the answer should be dearly understood. 
Milk IS wate whitened by the globufes of batter that now float in it in minute form 
and ^me manifest on churnii^ as or clarified butter. This is tbe 

^ ele^nt that enters into the pure waters of the female secretion, and just as 
_ male seed that quickens the cow is Agni, so also is spoken of as Agni 


- osMpatna vm. 4. h 41, Taittirlya Br. I. 1. 9. 6. etc.). If we 

r" “ *'■" extinguished, bat butter kindles the 

fence It has been said that or hotter is the concrete fom, of Fire 
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kindled in the sacrifice {etad vai pratyaJcsTiad yas’da-ruyam yad ghritam, Satapatha, 
XII. 8. 2. 15). (SrAriict is therefore taken as the symbol of fertilising seed {retali-siktir 
vai ghritamy Kanshltakl Br. 16. 5; reto vai ghritam, Satapatha IX. 2. 3. 44; 
Yajurveda XVII. 79). Universal nature is the cosmic cow ; universe is her milk; 
the life^rinciple is the butter in that milk, called prishad ajya in the Rigveda. 
From the Sarvahuta Yajda of the Creator, the quickening principle of Him, that 
is the seed which he deposited as Father in the womb of the Viraj, the Mother, was 
“dripping fat” which drop by drop was ejaculated and collected in a mass to 
permeate the entire ocean of water and change it into one of milk. This “dripping 
fat” is Agni, and one may conceive of the principle of cosmic heat becoming manifest 
as a spark and gathering into a conflagration like that in our Sun, and millions 
of other such charged centres. It is symbolically put as sambhritam prishad ajyam, 
Rv. X. 90. 8), The Sun is the calf of the Universal Cow or Infinite Nature, and 
also the Bull that fecundates through its rays the Nature comprehended in the solar 
system or the vast worlds that revolve round the Sun and are held fast by it. 
The rays are the fertilising seed, or also spoken of as the myriad fleet cows which 
move in all directions supplying the milk containing butter, i.e. the principle of 
life with the two joint principles of Fire and Water, Agni-Soma, or Heat and Cold. 

Grkrita is the primal seed of the cosmos, the principle which quickens its 
embryo, laid into it by the Self-Existent Creator [Svayambhu Prajapati), It is Prajapati 
Agni personified, spoken of as a four-horned Bull {chatuhsrihga gaura, Rv. IX. 58. 2). 
The four horns are the four forms of Agni, viz, the one transcendent or absolute, ah 
intra, and the three which become manifest as the three Fires in the sacrifice, 
explained above, which symbolise the principle of Trinity in cosmic creation. 
Rigveda IV. 58. 1-11 is a glorification of this mighty principle of universal 
fecundation, termed severally as Agni, Surya, Apah, Gavah and Ghrita, who are all 
remembered as the Devatas of the hymn. The universe depends upon the power 
and might within the sea, within the heart, within all life. 

May we attain that sweetly-flavoured wave of thine, brought at this 
gathering “over the surface of the floods”. (Rv. IV. 58. 11) 

The flowing of the ceaseless streams of Ghrita, pure and full of sweetness 
(madhw or soma) is the creative process of cosmic and individuated life (Rv. IV. 58. 
10). That eternal power was produced from the sacrifice of Prajapati in which the 
Universe was the offeiing {sarvahuta Yajda), and the the complete form of 

Yajna itself, its esoteric name (Rv. IV. 58. 2). This Agni is the primal Bull 
{vrishabha), the universal spi inkier, the immortal principle that has entered the 
mortals {mzho devo martydn dvivesa, Bv. IV. 58. 3) expressed as both Life and Mind. 
In each womb the generative principle is first concealed with its quality of Mind, 
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Life & Matter {Manas, Prme, Valid- ft is, so to say, the hoarded stock of the Panis, 
which the Devas discover and make manifest. Indra obtains one share, viz. Mind or 
Manta, since Indra is spoken of as manasvatt (Rv. II. 12. 1). Surya produces or makes 
manifest its second one*third share, viz. the principle of Prana or Life (also called 
Ala iierm). Th^® two remain invisible and by their inherent powers produce the 
Vma, the beautiful flowering principle which sharply distinguishes the male and 
the female and then by the law of depositing the male germ into the womb of the 
female (i. e. the Svadha principle of the two Pitris) continues the process of life in the 
form of the fruit or its germ the seed. Life starts from the seed and completes its 
circle in the seed, which releases a fresh chain-action. The seed or germ is Ghntaa,rtd 
ilgai. The sacriflce or Agni’s YajHa begins with the laying of the seed and the quicken¬ 
ing of the foetus thereby, and through a very comple's process of changes and diffe- 
renliaticm wrought by the phases of time unfolding itself as the ahoratra, Sarsa-paurf^- 
Maw, ajfam and i&fkmtsara, the seed is again reproduced as the seed. 

It is conceived of as one unified Yajna through a succession of inteimediary yajhas 
as enmerated above. Each creative process unfolding itself in time and gradually 
finding its rx^mpletion or fulfilment so as to be merged in the next one is a pcrJHa. 
D&y and night (Ahsr^ra Agnikcfra), the two halves of the month {Dm4e^Paurimnasa), 
the three seasons (Spring, Summer and Autumn, the (Jktktrmm^a or Four monthly 
sacrifices), the two semesters {Ayaneshtis) and the year {Samvatiara yajna) are the 
units of time, amongst which the StmmUam offers the complete example of the 
levoivmg wheel of time. In each yajjla or creative proems, there is a pasu tied 
to its stake, viz, tl^ organism that is being produced, the <‘child’' or praja^ the 
manifest form of Life and Mind through Matter. 

This is the Pt^ubandht sacrifice which takes one year and of which 
Fwrmhmsdki, Aspamedka and Gomedha are the three principal forms corresponding 
to Manas, Pr^a and Vak respectively. The year SarntxAsetra in each 
creative process is a relative term signifying the variant periods of time 
from a second to an aeon in which yajms are completed. The building 
of the complete fire-altar, i. e. the complete manifestation of life in the form of a 
itvii^ asim&I or man an int^rated process, elaborated as the ritual of the 
Gompi^'ag the building of five altars {pcMehaeTtUika yajRa) corresponding 
to the five dfemeats of the five Pranas, which together make one **GoIden Reed” 
XUNmysya ntd&sa, Rv. IV, 58. 5), viz, the body that takes form and becomes manifest 
imm the streams of Ghrita or seed poured into the womb. The embryo {garhhd) 
fe the five-jointed Golden Reed and its complete development gives birth to the Babe 
who is called OMtra Sisu (Rv. X. 1.2) which means both the Chitya Aym 
Ctte fire gen^afed through succe^ive altars) and the miraculous Child i. e. Agni 
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called Adbhuta (Rv. VI. 15. 2; Aranyakaparvan 213. 2; Markandeya Purana 94. 7). 
This leads us to the very important topic of Kumara Agni who is the son of Rudra, 
OF a manifestation of Agni as Rudra, described at length in the 5atapatha Br. VI. 
1. 3. 1-20 {ehitanya nama Jcaroti...chitranamanam karcti chitrouti sarvani U chitrany- 
aynih) : 'to him (Agni) when built up he gives a name. He calls him by the 

name of Ohitra (the Built-up one, the Miraculous one'i, saying, “Thou art Ohitra” ; 
fcHT Agni Is all the built-up things’. The meaning of this is not difficult to seek 
W^berever we have a living organic substance it is the result of Agni become 
manifest through the gross material elements, which therefoie is called eMta, i. e. 
grown or developed through the Yajna, and hence the same born as Ohitra or the 
Miraculous Boy, the Wonderful Hero {AdbhuU Knmara-, ef, mi^aibhiUa, Aranya¬ 
kaparvan 212. 5). 

This Miraculous Boy is the Fire of Life that at first sleeps in the seed and 
then wakes up by a quickening process that is common to the plant, animal and 
human kingdoms. The awakened nucleus is thrown into rhythmic vibration, a 
throbbing pulsation, a process of expansion and contraction (called ssamaHohana- 
prasarana, Satapatha VIII. I. 4. 10), The source of this tremor in the individuated 
centres of living organisms is the same as the cosmic pulsation in the Sun. Both 
are manifesting the quiverings of a single Fire or Energy, and both represent the 
birth of an identical divine Child called Agni, Vamadeva. Manu, Skanda and by 
many other names. 



3. HIRANYAGARBHA [ ] 

Tie wide conception of Vedic cosmogony is epitomised in the word — 

the Golden Germ. The Pnranas elaborate the theme and explain its meaning as part 
of the i.e. the existence of One Ocean in the beginning of the cosmos. The 

J^gveda refers to the Primeval Waters as 

*The Unmanifest (^:) concealed within it the Formless Manifestation (^r) I 

Tbe Universe then was indiscriminated in the Primeval 

Waters 

The same Ocean is referred to as the Waters of unfathomed depth : 

5Ffr: I x. 129.1) 

Verily the cosmos is the outcome of the fashioning of forms from out of the 
Waters of the primeval Ocean of Energy: 

i (^0 

‘The Dark She-Bison has by her rumblings fashioned the Waters into mani 
fold fornas/ 

What is the significance of Gauri ? In Vedic symbolism and are 
distinguished ; tl^ she-buffalo, represents the of the dark regions of and 
4)^ as the cow of the effulgent regions of 5^. Thus and both aie forms 
cff Agai, or Vak, foe all Speech ck' Sound is pulsating energy. 

The creative process is the descending of the water-floods from those 
Priroeval Oceans: 

95^ life fe{^<Fd » 

'Hie Oceans remain under the lordship of Varuna, they are encompassed by 
Ms 9>vere^ rn^ht. Vritra is Varuna’s arch-agent, the enveloping Asura who is 
asleep at point of the Ocean. Indra emerges as the great God to 

diaUbi^ Mm, to overcome him and release the flow of Waters. Indra is the 
prfeciide of the same life, the child of Waters (ipit or the gold- 

idmooed Bird ^ 3 ^), i.e. the Sun : 
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I snrr ^ 3n u (^o ^©iis^io) 

‘The Sun which was lying hidden in the Ocean, Ye brought forward, O Ye 
Gods, when, like Yatis, with your regulated dance movements, you caused the worlds 
to grow.’ 

These most appropriate words——3,re the Vedic nucleus of the 

f|7TJTO: i g ^ ^ ^ i 

(5go MUtU) 

First of all to come into being is Hiranyagarbha, the supreme principle of 
creation ;—He supports as the manifest form of the Unmanifest ST^mfd who 

is symbolised as and whose unknowable form is the ultimate object of our 
oblations. In a clearly worded stanza of the Prajapati Sukta, we find a fourfold 
statement : 

!rHt f ^ I ^ u 

(^0 

* 

(1) ?rrT:—The Great Waters, same as the SITT, or Puranic ?rT'^ 

OT3||^ or ?TrTt ?trt: I 

(2) ^ —The Universe was its germ, womb or child ; 

ff: JTWSTT I ( ) 

(3) —That Germ was Agni, the Child of Waters ; and Surya or 

Indra is but a form of that Agni. is the first-born of or ?TTTti 

(4) —The thus produced as the womb of waters is the unique 

spirit (sT^ = srw:) of all the Gods (sfN = SlUf = Cosmic Pulsation). He 

is the Hiranyagarbha, same as the dc4dKi'4<!.l of the Puranas, and the of the 

Rigveda (X. 121. 9). 

The is the emergence of against the substratum of or the 

Infinite Universal, called Parameshthi (), The Vedic-cum-Puranic 
formula is :— 

55531 = = 5mir = = ^ = 

2 . 

In Puranic terminology, the expanded Ocean at the time of dissolution is 
galled Sfin^ ^ (ff^ ^1 ?o|^y) or ^ 
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Tlie Harivamsa goes a step further and describes the primeval 
watery floods as enveloped by a nebulous frost : 

JSfqi 5Ft% II 

(|f^o 

In its unmanifest form, when all sentient beings are nonexistent, and every¬ 
thing is covered by darkness, the single Ocean looks formidable. All the divided 
nnits of creation are disrupted and diawn together into a single \yatdry mass ; 

^ ^ i Tnrfeifiq; iitti 

fro ^V- I ^ ^ ^ 

fw iTff ^ Tg icf^H I 

fq^ II ^ 

^ Sfifuwi II V (|fTo ^1^) 

Nilakantha translates SP^ as qireir the transcendent Brahman as the 
nltimate cause of created worlds. 

As a matter of fact is equivalent to all the possibilities of Existence, 
yrhich are withdrawn into their primal source when dissolution fakes plfire. 

In terms of modern psychology this state may be compared to the Jiwmidum 
ftdidef the root-moisture, the spirit of life, not only indwelling jp all. living bein<^s, 
bat immanent in everything that exists. 

This Flood of Life breaks up its isdividuAtion aad ® withdrawn into its 
universal source, the Ocean : 

sf^tir+i i (e?^ loiKR^) 

The watery floods of this Ocean enshrine within their womb what is 
variously known as ?fqt ?iqT 5m %^»r4, fesn ^ and the 

symbcdising the conjoint principle of movement and stasis (Atharvaveda 

X. 5-15-21). 


3. Pt5iiv|aniti<4«i 


The most characferistfc divine future associated with the oceanic equilibrium 
of Energy is tl^ conception of 




I 


brahma and Narayana are identical divinities, who, having withdrawn the 
tofeWbelfe Mo their person, sleep on the cosmic serpent called Ananfa §e^, 
¥ei^ai 1. 3.3^ 1. 4. l, l. 4. 4-5 for ], 
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The principle of sleep ( ferr) is the same as the principle of Rest or Stasis 
(ftsife)- JITWr is the same as the fixed eternal, changeless Divinity, called 

(the OnejKithout a second), (Unborn), 5^, sPTffe to, 

etc. These epithets are often repeated in the Puianas with many additional 
ones.^ Some of these correspond to those used in the — 

fTT^t ^ ^ ^ 1 ‘ 

The author of the Vishnu Purana explicitly mentions this doctrine to have 
been developed by the Brahmavadins of the Vedas I 

HK [ 4 q denotes the Transcendental Divine Power as the substratum of Infinite 
Nature ( )• dhe MaitrayanI Upanishad explains Narayana in a grand equation 

as follows : 

^%s4: ^rto mdT todi i ( ) 

^ and are correlative terms. s^Jl'dlfd ifh —Vishnu is that 

aspect of the Divine Power which is comprehended in the created cosmos and thus 
jnade finite. That which remains beyond is truly called ^—The Remainder. 
Vishnu is relative and §ssha is absolute ; Vishnu is finite and ^esha is infinite. The 
relationship between the relative and the absolute aspects of Divinity is expressed as 
‘Vishnu resting or sleeping on Sesha, the Ananta or Infinite One.’ It is a cogent 
and complete iconogiaphic formula, viz that of 

m: i ii ^ ii 

'iTFr ^ 5^* JTdift I ^ 'M<Jtw*h4^d ti y"* ai 

K^M i j^^r T oq^ct^ r^ Rf TO ff TO TO II U 

5rf4TO^: I ¥41% II II 

s^Tdi’ 5¥T: To =4-1 tot ^ tom II Y^ II 

W, Kirfel, Das P^rnm Pa^oaJaJtsam, p. b 



18 


SPARKS FROM THE VEDIC FIRE 


4 . 

We may briefly explain here the cosmogonic doctrine given in the beginning 
of the Manu Smriti: 

mi I afppfe H 

^tssn^t^S^RTTU: mm: l ^ II 

Tte -anmanifest ( ) is described as (enveloped m darkness ; cf. 

^ Bigveda lO. 129. 3), unknown and unknowable 

(c£. of tiK: B^igveda, 10. 159. 3), Sl^fiRr which has ref^^»6e to the FnrS^ 

of Vishnu sleepii^ on Bfe is also spoken of as tiie sabtfe, eteirnakl, 
unmanifest principle, the cause the gross material el^eDfe, and itself Seyood idke 
kea of the senses. Such a divinity is called Svayambhfi, the ^If-existent. Hefei 
essentially seibcenhed, fd^, i- e. whose or power is originally introverted on 

‘feith&elf, but which he re^g^ Ictt tite sake of manifestation ( ). Then 

primeval darkae^ is ^^peBed ( } and the imprisoned forces becOme opetative 

ec extrov^tly directed (), 

He who is creates out of his own body by the power of meditation or 

tte sncoe^tiig prindpie call^ sr^, or ?IH:, the universal mother in whose 
W^^nb seed of taeath® is dqjoated. 

Of this pair is the Fiery principle, tl^ Father, that d^osits the seed; 
and is tl» Watery principle, the Mother, that receives the se^ of the coSmos in 
its womb: 

SRt t BT? ^ ^ II tt*?) 

is the same: as §^55? %: of the~Sigveda; ilPT: is the same as oi or ?n^, 

the^. 

Wten the creative seed has been received within it, the cosmic becomes 
tlw Golden Garm ( ), the same as or Golden Egg. The creative 

seed of is called *Gold*, which is the symbol of Fire ( or 

OT or tfee eternally eneigised force of^cosmic pnlsation ( ), an 

unending rhythm df es^fiSion ftJ|d awitrsction that is called (Time) or 

Mann uses the three terms dK and which should be clearly 

SRI^ is ^ is ^ and is dRHtat 

Wh®9t M i^eaks of he refers to and there is a reason feehind it. 
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In the creation is described as the 'biHS ^ of 

m ^ <3;^- 'f=^?rT ^ 

Ui^i^URo) 

The Five Deities mentioned here are named as : 

1. 

V. 3jfR 

X. 

Amongst them (the universal principle which is fecundated) is called 
STRiqcir, son of q=^Tqf^. is the father of q^^— 

?r q^ 5RNf^ qq^Tsf ^s?ri jtifr#!, ^ 

(^q^i 

discovered the ^ (the creative process by which the universe is 
brought into existence as fulfilling the qrTF of the Creator). On the one hand he 
a^ociated the self-existent his Father, and on the other ^ his son. This 5?^ 

is and typifying the Twin Pair of The latter are 

called the Two Brothers I TO qt TO ^ 

FtM JFrrq^RqhRf^, u® The Twin Brothers and fulfil this 

creative process by playing the role of ?RTq and by ^ that of ?R. The eater 
of food afld food refer to the process of assimilation and elimination, or the function 
of the Fire in each individual centre of Life or Prana. The grand qifqSf 

sacrifice of the Creator is his mainfestation as STl'q in each and every centre : 

?r \ ^ sntifts^R^ 5mfr ^ ^ qq^ i 

(?Ido 

‘Having performed the sacrifice, he desired—‘may I become This All 
(ie. the universe).’ He then became qpq, for qR is this All. This Vayu (as the 
symbol of movement) is qR,’ 

qFT or Life is the principle of cosmic pulsation, the rhythm that is the soul 
and essence of ^^3iq)fR, manifesting within its centre as and as the positive 
aiyi oegf^ive, <ar ^he male and female aspects of energy. The AtharVa refers to these 
as the two Fires, one cold (f|F) and the other hot ( qqf 

^ ^ ), qq is a creative process being the outcome of the mingling of hot 

add cold : 



^0 


SPARKS FROM THE VEDIC FIRE 


The or the Ruddy is i.e. ^ or the Golden Egg quickened 

with Life, invested with the Twin Fires of heat and cold. 

5. #fT 

The Puranas refer to the principle of E^tfT, ‘agitation/ ‘movement’, as an 
essential step to creation- It signifies the awakening of Vishnu from sleep It is 
variously described as ?ftW, 

The Lmga Purana explains it as follows :— 

! praiwft ^ U^^ll 

^ w ^ \ qr: u^skii 

Ihe Supreme Lord by bis Yogic power a^tated both Jf^td and 
to emerge from the state of ^^|ui to and thereby start the creative 

gCGscess, Mahesvara created the trinitarian principle of the three Gods, the three 
Gunas, the three Fires and the thiee Woilds ; 

^ ^ q^TT pit: n 

^ ^ ^ ^ qqt pn: 1^ ^ \\ vse; (j%ro ) 

According to the when jftnfer entered the body of he was 

rendered and )• Py the miraculous power of 

which is fiery energy, dindl' was ejected out of Vishnu’s body and He was 
roused to activity: 

^ ^fcFT ^ dWdl oRf I gftqdT qP^dPd^f I 

1 ^fdT qrfqqq stf^ p ^ n (^o ?i\ 31 yc;,k«>) 

^ i ^rqqrrw: u 

In the ccemic egg ( ) there is nothing higher than the principle of the 

Triple Gunas or the Three Gods, which is the efifective cause of all activity— 

The agitated belongs (o STffe— 

Sffe qfmqiq^ 5npp |fe^di s| u 

3J^'&K{=^ 3?d'Nl4lp5i<tItpJt ^ I ( fl ^P ^q o ) 

The great either as 

pie of immovable being, symbolising 
is the excited, condition of movement_ 


or as fePId represents the princi- 
resistance to all motion, whereas 
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^ rj^ ^ ^ 'Tf^: 1 ^ ^rsTFT^sfq ^ n 

Tm: ^ 1 sr^% m ^r^'TT^nit^ 

7^ ^ ^ I ^ ^ ^ar qa' ^ g^: 11 ?t; ii 

(JTT^’j|?To 5To V^ ) 

f^'3?TT 'T^T ?rf^: I qf^7:cirT^ ?r^r fa^nfe ii^t; 

^ n U (fja^o, riv ) 

The piinciple of ^ft^ is the same as 7^^, ^t°R, sr^cT, ?r%, fs^iT, TO, etc. All 
these variant teims aie used in the Puianas.^ We mjiy go back to the AsyavamTya 
Sukta of the Rigveda where the releasing of the waters of the Ocean is called 

(RV, 1,164.42), kindled to the Puranicetc. 

The account in the Haiivarhsa bilogs in Vasisbtha as the ktishi ‘born from 
the jar ( ) who perfoimed cfW and created the worlds. From his abode 

in the midst of the Ocean he slightly agitated its waters, and this initial trembling 
gradnally incieased so that by its mounting momentum it threw the whole sea into 
churning convulsions and dimensional waves from whose friction the fire called 
Vaisvanara was produced.® 

According to the Biahmanas, is the designation of and jfTtrj.® 

TO feiT I ii u ii 

^ fe?rT ^ I ^ n \\ 

( 50^ ^0, \]^ ) 

^ 5 ^ 5 rfr^ ^ I ( f^^o, ^q-o ^0^ RU |^\9 ) 

IJST ^ JT tr^ filgfcr I "JOT 5^^ \\ \ II 

^f?jT ^ I IT trqh ^ ii vs u 

?^TIT5II^ ir?’=ir^T^TT 1 fr: ll 11 

m 1 =^ f{TT^: TO^^: 11 ?vs u ( ) 

t ?im: ?r TOTTTOI 1 (i t n 

^ ?rfTcmsf^5ft rrf^ ^ftro 1 sirf^F^ ii ^ u 

^ TOT I f^RTfnrd ^ a ^ a 

^tsoT# f^; I ^s^Rrd’frrqr g;TOST a y a 

^ I ^ ^5sqTSS?TO^ftKTt ^7?iT; 11 K 11 

Cv 

WTOT ^ 1 sFTt^T^inhfTi^ ^ a % a 

TT^HTf^ I HiPT^RSr^lWTrsi%TTB5 11 '3 11 (ff^o 

R, wrfei fTo "RKR 

^TOt Mo ?VIS,RI^Y 
STFJftt^^:, Mo ^\K\K%. 
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The Vasus are JIRp: and is theiefore the foremost SfRS', viz. the ^ISTSTW, which 
begins the process of life and is called and esoterically He is the enkindled 

flame of life in each Jar» i. e in the conjoint form of each unit. In the 

is called the son of SRPTfe. 

6. stritsnrK 

With reference fo the the Puranas frequently cite the following 

verse of the Manu Smriti, either as it is or with variants : 

?FPit ?iRr jto 3iFft I I m ^ ^ ti 

( tito; ^ %o ^ ) 

The kas it as follows r 

^ Ii^PHT^pT U 

Also — 

This was an ancient of which the version is the oldest form pre* 
served. Later it became the creed of the in variant forms. The doctrine 

formed part of the Vedic cosmc^ony according to which Waters existed in the 
beginning ( eiT^ f ?Fo X S^ve birth to Agni 

wtach is fRj or ^ Agni is verily 5nW* 

7, mw 

meditated upon BUT, united with it and produced the principle of 

Lie. pulsating life or the impregnated Egg. is the seed of Agni 

( BF% ^ 

fpg or is an important symbol in the generative process of life, 
is the same as ^RR1 also ^(5Ct^Y-^K ). 

Viraj is the mpth^ princifde, ^ or or — 

(^5?# ?^RtK ) 

As SfRJI enkindles the adhyalmika centre and the Sun heats the adMdaivata 
or Gossaos, so does the indwelling Purusha beat the Viraj both from inside and 

^ 5*f{^ n iiho ). 
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There are two categories^ the first is called or and the second 

or srnjj. This refers to the two stages of the egg, viz. the ovum in the mother and 

its quickening by the seed of the father after which it becomes the fertilised egg. 

In the of the the two stages of the Egg are clearly 

distinguished. Aditi, the Infinite Mother gave birth to eight sons who sprang to 
life from her body. With seven she went to meet the Gods, and the eighth was 
Martanda which she cast away (TO )• The Seven 

Gods constitute together the active energising principles of Life, Mind and Matter 
as the Seven Pranas or the Seven Vasus. The eighth is dormant, when 

thrown outside the bounds of Time ( ). When Aditi unites TTTrfbi;? with 

the cycle of birth and death ( \ which is the same as the wheel of 

Time (4^^ ^), the cast away is revivified as the yonder Sun or 

Hiranyagarbha. The fecundating principle of fTO^ the universal propeller 

(-414+' ), that imparts movement or rhythmic pulsation to all centres of manifest 
life. is JIRirrm who enters all beings as the Thread Spirit and 

quickens them. In the Bhagavata, the dormant egg is called and the active 
one I I ). 

when he awakens from sleep accepts three principles of and with 

which he quickens the active egg. 

As in the ^atapatha : Verily irr. the beginning this (universe) was water 
(), nothing but a sea of excited water (The waters (as the all- 
pervasive mother) desired, ‘How can we be progenited ?’ They toiled and 
performed tapas. When they were becoming heated, a golden egg was produced 
(3rni^ 4^^ )• The year (), indeed, was not then in existence; 
this golden egg floated about for as long as the space of a year. In a year's time 
\vas produced therefrom : he is (Satapatha, 11. 1.6. 1-2). 

In manifestation ST'^fTT^ becomes twofold, viz. and 4^^. The form 
is fro^or the egg, and 4^^ the unit of time for the maturity of that egg. WHen 
the Creator has completed the span of one year, oi the single revolving unit of 
time, He potentially becomes i. e. destined to live a thousand years or up to 

the end of creation. 

completed the span of a year, he stood up and broke open the 

golden egg: 
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When the egg broke, the three worlds, which constitute 

the space of each individuating centre, were produced from it : 

?r ^vTpRTt ^ ^ 1 oift^T ^ ii 

The principle of is equivalent to the two integreated units of expansion 
and contraction ( fq’^o the two wings of the golden Bird of 

Time ( ) who flaps his pinions for a thousand years : 

JT: I ^‘^Tc^R ?nT: U (:?iTf?^, V^sRS.) 

He is the golden goose destined to be on wings in a flight to heaven for a 
tJicusand days' duration. 

t (3mnRi?v) 

Geld ( ) is a favouiite epithet in Vedic symbolism. Viatya Prajapati, 

intent on dealing life, has a vision of gold within himself and then he engenders : 

or is the seed ( ) which is the universal cause of generation, 

and is the same as STFT. 

The significance of ‘Golden Egg’ floating in the waters for a year was thus 
well understood in Vedic and Puranic cesmogony. Its name as 51^% of »iro^^i;Birr 
made no change in the bas'c idea. It is the active centre of the watery ctf 

^ points to the all-pervasive primordial matter, defined as 
( ^0 , ^0 same as i^nurq- ‘the One Ocean’), 

is the unit of life, the egg, that has the indwelling spirit within it, 
that is destined, because of the power of life, to be born and to die again 

\ The is defined as the with entering it and being born again as 

(cf. 'WTo The latter is the same as tlTR i. e. Manu or Mind as 

the offspring of f^I^, the same as The Sun is verily the object of these 

symbols : 

d TnfjTf^lR?rra:R i ^ ^ ?m: i ( y\sr^ ) 

fl^Tnprd is the womb of the great Mother Goddess Aditi. He is the 
the Red One ( 5^0 Hi?!? \ concealed within the Ocean ( ?ft ) and now 

thrown up by the concentrated foice of the universal creative laws, as the most 
perfect visible symbol in the whole of the creation. Homage is paid to hirq under 
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many names : !Pi»TT, StfH, 5^, «IVIV-K ). He represents 

the ten calves with a single head ( g ^591 ^PdB'pl'V'ul'lM ), !• e. 

the perfect symbol of which has ten constituent elements. As ^ he shines in 

the centre of the heavens— 

?r ^ ) 

He is ?ferT, also called the mighty Indra ( 3T5 !i^o ). 

It may be mentioned that the Puranas define the Egg as consisting of seven 
constituents, viz. Mahat or Buddhi, Aharhkara, and the Five Tanraatras ( TTpRTT 

^ tl^l^‘;lKirfel,ibid.,p.9).Theeggis nothing 

else except an envelope of these seven, viz. Manas, Prana and the Five Elements, 
Each individual centre is an egg, having its ST^ and a whole miniature 

universe within it : 

^ I inia 5f?: II ( ftnr« ?i^Hii9o ) 

The universe is eqrral to millions and billions of such eggs : 

As a side issue of the is the desciiption of and the 

^Tvnr’CPFl floating on the surface of the billowy ocean ( ), 

is the ancient sage ( ) endowed with a life 

of many thousand years. He is the same as ^TT^, whom divine mother 
Aditi brought to life for the cyclic process of birth and death. is thus 

the symbol of time, is the son of sffiRT, the latter being but another 

name of srfbrT. is the newly created life, the Young Boy, 

who is fresh with every new lease of the creative process (j^ '^ilWW:). 

As the Babe, he typifies the Unconscious becoming to incarnate in creation 
as the conscious mind. He is described as engaged in his pastime (5Pm, 
for the purpose of creation, a natural spontaneous expression, involving no 
conscious effort. 

8- Painting 

The beautiful painting reproduced with this essay is from an illustrated 
Bhagavata manuscript which has now become dispersed. The painting is preserved 
in the Bharat Kala Bhavan museum of the Banaras Hindu University and is 
reproduced with the kind permission of its Director, Rai Kiishnadasa. 

The painting belongs to the best phase of the Pahari School of Kangra and 
my be assigned to circa 1775-1800 A. D. It is the work of a genius, a rare example 

4 
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of symbolic illustration cultivated under the Pahari idiom The billn 
mounting waves and whirhn^r billowy ocean, its 

their harmoniofs effect becomes imn Stand success and 

is depicted Le “;r T 

.S an aesthetic creation of charming quality both for its drawing and ciu?"’! 7 

stent way It imparts a meaning that is deep beyond words On the rever^il 
inscribed the following sloka of _ 

I awraiejii (an.,, 

With Water all round, lay within the the shell of the Ffriy ih r u 

■ Egg sbinmg thiough its seven shells ( taj ? |t}i! o) 

.S the Tapas or P.anic Power ^ ,yi„g ^ 


y- 1 he fc,gg-Its Modern View 

• 1 quickened Egg is an important biological conception. Each individual 

animal begins life as an egg and attains matuiity or its adult structuie in a period 
(which constitutes his ^^)aibitiarily determined. With peihans a very few 
exceptions all multicellular animals reproduce sexually (cf. the Father-Mother, or Sky- 
Earth conception in the splitting of the egg). The Mother principle is the ^ 
and the Father principle is the seed-depositing or quickening called 

because he fixes his abode in the watery cell ( gm: m: ) TK 

indmdual obtains life by a fusion of the two cells, oie, the 
pro uced by the male, and the other the ovum or egg by the fanale mreol 

These two reproductive cells always differ greatly in size and appearance, 

an equa influence on the characters of the animal arising from their fusion. 

e.tihsatioii IS the .act of fusion of a spermatazoon or the male cell with an egg or 
the female ovum. ^ This releases a series of most miraculous developments accom- 
panied by the division of cells and successive cleavages which give lisc to the central 
nervous system and the associated systems, like the respiratory, circulatory, digestive, 

excieto.y and procreative. This is a field of study for the modern science of 

embloyology. 


10 . 

In the Puianic accounts too, the egg is a complex structure in terms of its 
cosmogonic data. For example, it is stated in the Bhagavata that the immobile 
( fet^sr) Piuiisha deposits its seed in the or (egg), and with His divine 
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potency known as qrM (Time) the egg is entered simultaneously by twenty-thiee 
creative categories HTiT ) as follows : 

5.-n ^1=^ 

These 23 Tattvas constitute the Person within the womb of the egg 

known together as gy themselves these categories stand disconnected and 

therefore are unable to start the work of creation. Having entered all of these at one 
and the same time Naiayana as the spgiifrft Purusha, unites them by His active power, 
and stimulates their dormant energy. When they are thus roused into activity, 
the twenty-thiee categories, impelled as they are by the Divine Power, evolve 
the cosmic as well as the individual Body out of their own parts and undergo 
transformation as a result of mutual cooperation: 

i ^fert^^nr^Tcj; iii? 

f^RRTT Tnqqr i iik (wm \\% ) 

Brahma, Rudia and Vishnu,—the three Gods or the TiipleGunas—all 
dwell in the Egg, and a whole universe with its systems of many worlds inheres within 
the subtle womb of the Egg : 

^ ^ qi: i ^ ir^ () 

The Egg is the material manifestation ( ^P-f ) of the Divine Person 
( f%>To ). The Divine Potency and the inherent eneigy of the Egg 

impel it to attain its numerical evolutions as One, Threefold and Tenfold.^ The 
One is called its Centre ( ), the Three are adhyatmay adhidaiva and adhibhiita, 

and the Ten are the ten Pranic constituents of Viraj.* 

I € % ^ i fw n^ii 

fw i q iRii 

(mqqqo ) 

2. In Vedic data, the ten elements of include— 1. qiHT, 2 . 3. 4. 

w^,^- RtEt, 7 5^,8 9. ^f^^andio. qpfq (qo P- 227). 

These are the ten sons of the ten primeval Prajiipati Eishis named Bbrigu, Aiigiras, Atri, 

Vaaistha, Prachetas, Narada, Marichi, Pulastja, Pnlaha and Kratn (Manu 1.35). 
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Vira] is also the came of the Cosmic Cow (; !I| 
li ^FPp), She is Aditi, the Universal Divine Mother, whose 
child is the fertilised Egg-^T'W. He is |i and its !|ifj the Life principle symbo¬ 
lised by the Snn (m W|#( f, jo 3® ). He is the Navel of Immortility 

(Wt W>t|R!I!ilfi(:,3p!i|o ilfltr), the Dispenser of the immortal and the mortal 
in their respective spheres {ft % ). Each centre of manifes¬ 

tation is a Golden Calf, produced from its Golden Egg. Each is floating 
in its cosmic moisture and concealing wthin it all the possibilities of eastence. 
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The Asyavaraiya Sukta of the IS^igvedo, which is the work of ^tishi 
Dirghatamas, begins with the following mantra : 

TO vrm TO^ mm: \ 

ii (Rv. 1.164.1) 

Let US first cite the English rendering by GriSith : 

‘Of this benignant Piiest, with eld grey-coloured, the brother midmost 
of the three is lightning. The third is he whose back with oil is sprinkled. Here 
I behold the Chief with seven male children/ 

He also adds the following note : 

‘The priest is Aditya, the Sun. His next brother is lightning, another 
form of fire, and the third brother is Agni G-drliapatya, the western sacred fire 
maintained by each householder, and fed with oblations of clarified butter. 
The seven male children are probably the priests. 

Wilson’s translation is as follows : 

T have beheld the Lord of Men with seven sons ; of which delightful and 
benevolent (deity), who is the object for invocation, there is an all-pervading 
middle brother, and a third brother, well fed with (oblations of) ghee.’ He 
also adds a note : 

‘According to Sayana however, the general purport of this Sukta is the 
inculcation of the doctrine of the Vedanta, or the spiritual unity of Brahma and 
the universe : some passages occur that bear him out in this view, but the text, 
upon the whole, although often mystical and obscure, evidently proposes the 
glorification of Aditya, or the sun, especially as identifiable with all creation.’ 

Dr. Kunhan Raja who is the latest translator of this Sukta, writes about 
it : ‘This is one of the most interesting and important hymns in the whole 
range of the Vedic literature. It is without a parallel in the Vedas. It is highly 
philosophical; most of the philosophical ideas are found here as basis for the 
later thoughts of India. It is full of mysticism. It is obscure. It is mainly 
in the form of a riddle, it was originally meant as a riddle and it has become a 
more insoluble riddle for us than for the people of those ancient days. The back¬ 
ground is gone. We do not know what the author had in his mind when he 
composed these lines. He must have presumed that the people of those days 
understood him, the thinking section of the people. Various notions and symbols 
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current in those days are now lost to us, and so we do not have the necessary 
apparatus to work up the full and precise meaning of the lines in this poem.’ 
The rendering of the first verse of the Asyavamlya hymn by Dr. Kunhan Raja 
is almost the same as that of Wilson, but the former is more explicit and bold 
in admitting the difficulties inherent in understanding the meaning of the hymn, 
including its first verse. Yaska, as pointed out by Sayana, also briefly com¬ 
mented on this verse. 

^ ^tTrpl?r ^ ^ ^ ^ i 

(Nirukta, II. 4-26) 

As explained by Durga, Yaska here takes the Three Brothers to be Agni, Vayu 
and Adit 3 ’a, a symbolism of very wide occurrence in Vedic literature and of funda¬ 
mental significance in the exposition of Vedic cosmogony. Although basically' right, 
Yaska is not clear enough and he evades tackling many questions that crop up here 

Why should the First Brother be called vama and palita at the same time ? 
What are the meanings of these two words—is it necessary to interpret palita as 
p^apita, or is Griffith right in taking it as ’eld grey-coloiued ? What is the 
syntactical coiinectic« of asya with tasya, a point raised by Sayana but not satis¬ 
factorily answered ? Is aSna to be taken as aSana, that is vyapanastla ‘all-peivading’, 
as taken by Wilson ? What is the real significance of ghritaprislitha and why should 
the third Brother be so called ? Does gJtriia mean water or butter ? Who is 
really the Vispati and why is he so called ? What is the significance of the word 
9apta pnAraf and who are in reality the Seven Sons. These questions invade any 
conscientious effort to understand this verse and answers to them should be supplied 
as naturally as possible, without deviating either from the basic meaning of w'ords 
or from the Vedic tradition. I set forth below the interpretation as I have been 
able to make out by an approach to Vedic symbolism. 

This mcoftira refers to God Agni with his Three Brothers and Seven Sons. 
Agni is to be identified with that particular manifestation of this deity that abides 
in each Purusha and is called Vaisvanara : 

^ (^atapalha, X. 6. 1. 11) 

m ^ M ^ 5 = 3 ^ 1 (Brih. Up., V. 9. l) 
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The fire within the Person or the body is called Vaisvanara. It is the same 
as Pranagni, or the principle of Life residing within all beings. It is the immortal 
spark of the Divine flame that sustains all creatures ; 

siRIIFnJT W (Gita, 15. 14) 

The doctrine of the Vaisvanara Agni was well-known m the htigveda. ‘The 
wise and holy Deities engendeied Agni Vaisvanaia whom age ne’er touches, the 
Ancient Star that wandeis on for ever, lofty and strong, Lord of the Living Being’ :— 

>i (R'g- 88. iD 

Zi 

In the same Sukta (X, 88) Vaisvanara and Surya are regarded as identical; 

‘Head of the world is Agni in the night-time ; then as the Sun, at morn 
springs up and rises’ (X. 88. 6). 

‘What time the Gods, whose due is worship, set him as Surya, Son of Aditi, 
in heaven. 

When the Pair, ever wandering, sprang to being, all creatures that existed 
looked upon them.’ (X. 88. 11) 

‘For all the world of life the Gods made Agni Vaisvanara to be the Bright 
Banner of creation ;— 

Him who hath spread abroad the radiant Mornings, and coming with his 
light, unveils the darkness.’ (X. 88. 12). 

‘We call upon the sage with holy verses, Agni Vaisvanara the ever-beaming. 

Who hath surpassed both heaven and earth in greatness : he is a God below, 
a God above us.’ (X. 88 14) 

That Agni Vaisvanara as the divine essence, is the guard of our bodies is 
clearly stated in the i^igveda : 

‘First the Gods brought the hymnal into being ; then they engendered 
Agni, then oblation. 

He was their sacrifice that guards our bodies {tanupa) : him the heavens 
know, the earth, the waters know him (X 88. 8). 

The symbolism of the Three Brothers of Agni mentioned in I. 164. 1 is also 
explicit in the Vaisvanara Sukta, when the Rishi enquires: 

‘How many are the Fires and Suns in numbers ? 

^ (X. 88 18k 
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The reply is found in verse 10 of the same Sukta : 

‘Then by the laud the Gods engendered Agni in heaven, w'ho fills both 
worlds through strength and vigour. 

They made him to appear in threefold essence : be ripens plants of every 
form and nature' : 

^ ^ ?ff^: f^WTT; II (X. 88. 10) 

This threefold essence of the Vaisvanaia Fire is the same as the Triad 
of the three Gods Agni, Vayu & Adilya, whom Yaska takes to be the Three 
Brothers of Agni: 

I 

^Ripr ifMt II 

‘Inspired by gods who claim our adoration, I now will laud Eternal 
Lofty Agni, 


Him who hath spread abroad the earth with lustre, this heaven, and both 
the worlds and airs mid-region’ ,X. 83. 3). 

Priihivz, Antriksha and Pyimli are the three worlds of Vedic cosmology 
and Agni, Vayu, Aditya are the triple Deities who constitute a trinity into 
whicA one transcendent Brahman has descended to the, plane of manifestation. 
The Intrinsic Power (Svadha) of Agni Vaisvanara is that mysterious force which 
is the basis of the manifested worlds, and through whose Celestial Nature the 
Gods function so that the world may be upheld and sustained : 

3FT ^ 4 I (X. 88. 1) 

‘The world was swallowed and concealed in darkness. 

Agni was born and light became apparent. 

The deities^ the broad earth, and the heavens, and plants, and waters gloried 
in his friendship’ 


^ ?rn^ I g3_ 2). 

In another Sukta (1. 98) Vaisvanara Agni is said to be the supreme king over 

all living things, who springs to life here on earth and looking on All, he, Vaisvanara, 
hath rivalry with Surya : 





(I. 98, 1) 
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Surya, the Supernal sun, is the font and centre of life in the cosmos and also 
Agni Vaisvanara within all embodied beings or Persons ( ^ ). 

Vaisvanara is the designation of this Agni, the mysterious Life-force within 
living beings because it is engendered by the three Deities coalesicing together with 
their intrinsic powers manifested in the three Lpkas, i. e. on the triple plane of Mind, 
Life and Matter : 

^ it; ?r I ^ i \ 

I ^atapatha, IX.3.I.3) 

All other fires are like branches of the Vaisvanara Agni which is the nave] or 
centre of all ( ) and like a pillar sustaineth all ( 

I, 59. 7) and the immoital Gods all rejoice in him, for he is the immortal 
essence amongst raoital men. 

The author of the Asyavamlya calls this Agni a Hota, and in the Vaisvanava 
Sukta also he is styled as the Primeval Hota whom all the Gods accept 
( ift X. 88, 4), The Three Brothers correspond ta his 

threefold essence ( ^ X. 88. 10), in which is implied the entire 

gamut of Vedic tiiads. Agni is called Hota because engendered within the body as 
the controlling energy it calls or invokes from outside the gross material elements 
and the sensory perceptions and whatever it receives it offers to the metabolic life- 
force within the body. It is the Chief Piiest of the Yajna within each system. 

The principle of Life [Pranagni) is two fold, vi 2 cosmic and eternal called 
palita (eld or giey-hairecl) and young and beautiful called va aa, recreated in each 
new birth ( 'jRiRTJT: ). The former is the Ancient Sage and the latter 

the Wonderful Boy also called Kumara. 

The pair of aiya and iasyi, is significant but not properly explained. Sayana 
raises the question, but does not meet it satisfactorily ; 

He refers both ^ and ^ to Vdma which is a foiced constiuing. The fact 
is that refers to and ^ to The conjoint pair of This and That is 

here mentioned with the two aspects of Agni, viz. asya vamisya which is young and 
recent i. e, a new birth on this eaith, and tasya pulitasya which is ancient and eternal 
existing for ever on the cosmic plane. ‘Of This’ and ‘of That is the correct meaning, 
the former rgferiing to the mundane manifestation of Life aqd the latter to it§ 
unmanifest existence on the supramundane plane, 

5 

V' 
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Varna and Pdita as the two aspects of Agni have also reference to the 
Vamana and Virat fortns of Vishnu. Varna is rendered as dwarf {kuhjasya Urlrem 
paTtckclikinTKisya) by Atmananda, whose commentary on this Sukta Dr. Kunhan Raja 
has published. By his three strides Vishnu of dwarfish form assumes a cosmic 
appearance : 

f (mvf ) i 

These two forms of Vishnu are the same as that of ( = dlHd) and of 

( ) as mentioned in the following verse : 

=^: ^ frf i n 

(I. 155.6J 

The mantra is significant for giving a clear conception of Vishnu’s striding or 
movement. He is a young Boy at one end and then measures out his vast form as 
the cCsmic Deity. The Rikva units of speech help him in this development. He 
disposes his movement or strides (here called ‘swift horses’) in the form of a round 
^eel comprised of four inclinations where ^ = ?PPT) of ninety each. 

This contains an explicit mention of a circle with four right angles of ninety degrees 
bach, making in all 360 degrees or 360 days of the earth’s revolution. The latter 
is the Chakra of Vishnu, also called Sudarsana, which is based on a central Svastika 
of four equal angles, also called the four quarters of space. 

Vishnu then is the first Brother who represents the principle of Growth 
achieved by his stride or movement. He is both young and old, for Growth 
iiiQpiies a change from youth to elderliness, or from minuteness to vastness of 
form. The three strides correspond to the three Lokas, i.e. Eatth; Mid-region 
and Sky, and the interval between Prithivi and Dyauh is the round wheel of 
Vishnu. Growth, pulsation, motion or striding is the first requisite of Life or 
Prana. It is both young and old, young at the centre and waxing towards the 
circumference. 

Here then we get an insight into the symbolism of the Three Brothers-. 
If one is Vishnu, the other two must be Brahma and iSiva. These smack of later 
Puranic development, but basically the three Gods stand for the trinitarian 
principle of creation. The three Gods, tire three Gunas, the thiee Fires and the 
three Worlds as well as a host of other Triads are of identical significance, 
although named differently on the diverse planes of manifestation, The Puiana 
dictum itself is e^licit on this point. 

'^41 I ■^4l ^ftrr tr^ 11 

(Linga Purana, I 70. 78) 
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Three Fires in the sacrifice represent the earliest and most emphatic version of 
the Trinity inherent in the process of creation. 

The Middle Brother is said to be aSwa, i e. a voracious eater. This refers 
to the second characteristic feature of Life> vi? assimilation of foc«i and elimination. 
The pot-bellied deity Brahma is the archetype of the law of which is an 

essential feature of Prana or Life. 

The third typical factor in the organisation of Life is its capacity of 
reproduction or procreation. The seed laid in the womb of the mother sprouts, 
grows, fructifies and gives birth to another seed. The plant, tree or body is but 
a means to re-create the seed. The ancient seed repeats itself through each 
succeeding new generation and the chain continues through all time, each end being 
linked to a new beginning. This feature of reproduction is the hall-mark of the 
Third Brother, §iva, who is the controller of the God of Love. The epithet ghrita- 
prislitjia, as will be explained below, stands for the progenitive faculty of Life. 

The three essential features which are present in all centres where life 
becomes manifest are Growth, Assimilation and Procreation. . These are the Three 
Brothers of Agni, functioning inseparably and with mutual coherence. We get 
many names and forms for them, but the essential connotation remains the same. 
For example, in the AsyavamTya Sukta itself they are called Aja (I. 164. 6), 
Akshara and Ksliara (1. 164. 42). The Gita names them as Avyaya, Akshara 
and Kshara, where Avyaya is the same as Aja (Gita, 15-16-17). Each of them 
is a Purusha, but they are designed to function together in an integrated organism, 
that is the body, In another verse of the .Asyavamlya there is reference to blood, 
life and spirit which are manifest in each individual organism comprised of the 
material elements : 

(1.164.4) 

Here the three factors are : 

1. Blood ^ Matter 

2. ^ Life or Vitality Life 

3 . ?1TcFT Mind or Spirit trH Mind 

It is the same thing as FiFFFt FFIFF". FRFl (where FFP stands for 

the Pancha-Bhutas). 

We may thus set forth the Three Brothers in a tabular form ; 

1, 

2. FITT 
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3. 




4. 




5. 


Wl 


6 . 




7. 




8. 




9. 


5RRFTT 


10 . 

Growth 

Assimilation 

Piocieation. 


In the phrase ‘here have I beheld’ ^ refers to each individual 

centre, organism or body where Life becomes manifest in its rhythmic pulsation 
as (X. 88.7). or ‘lord of Vis’ ‘is Agni Vaisvanara itself, the Chief of 

all the Agnis’ and the bright Banner shining over all the woild of life. All living 
creatures represent the Visah, and Agni has its abode amongst all as their Guest; 

Agni stands for the principal life-force and other vital aiis are subsidiaiy 

to him, offering allegiance as do the Samanta feudatories to a sovereign Chief. 
Where Angi is present, all other Gods must follow suit ^ II. 2\ since 

he is the chief diety in the sacrifice ( ^ ^ 

Agoi is said to be the Chief with Seven Sons ( ), The symbol of the 

Seven Sons is one of the many Vedic heptads like 

(I. 164. 36), ^TRPJTt:, ^H^TTWr:, etc. 

The Seven Sons prr.) are the same as i. e. the Seven 

Children of Ardha which constitute the seed of the cosmos 
I. 164. 36). There was the conception of an eternal ancient seed of the universe 
which itself remaining unmanifest and unborn gave birth to the concrete and 
maDifest worlds TUs was called the Jra which coccealed within itself all 

the categories of mamfestation. The undifferentiated Brahman divides itself into 

two Halves for the sake of creation : 

51^ 3^ imt* 5TO ^ toiait^) I 

One Ardha remains unmanifest and unknown, the second Ardha becomes 
this universe. Seven are the sons of the latter Ardha comprising; 

I Mind— 

N. 

II Life—JTRr 

inwil Matter- ^or- Gross Elements.) 
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These seven are the seven sons of Agni. According to the dictum that the 
Father begest himself as the son, Agni becomes these seven sons for the sake of 
creation. The bodies of all living creatures are constituted of an aggregation 
of Mind or Consciousness, Life or Vital Force, and Matter or the Five Gross Elements. 

The symbolism of the epithet ^^555 associated with the Third Brother is 
based on the conception of Infinite Nature as a Cow. Nature is the Great Mother 
(Magna Mater, TT|t FRTT). She as Cow has various names, e.g. Aditi, Kamadugha, 
Kevali, Dakshina, Visvarupa, Visvadhayas, Prini, also called Gabala, and 
Kamadhenu in Puranic tradition. A cow is 'par excelle'nee the milk-giving animal, but 
she yields milk only when she has been fecundated by a Bull and has calved. 
Cow is therefore essentially the symbol of motherhood and generation. The quality 
of endless generation is the chief characteristic of Nature and she is regarded 
in all ancient cultures as the Great Mother, i e, the mother of men, animals, birds, 
reptiles and plants, Where there is motherhood or generation there is milk 
or the vitalising food which the generatrix produces by the chemistry 
of her own body for the sustenance of the offspring. Milk is the symbol of that 
sustaining food. What is the distinguishing quality of milk as against water ? 
The obvious answer is that milk is watery liquid which contains minute 
globules of butter. Conversion of water into milk is the miracle of motherhood, 
and the distinction between the two consists in the presence of butter (ghfita) in 
milk which was non-existent in water. 

The above symbolical import of milk and butter was emphatically recognised 
in the formulation of Vedic cosmogonic definitions, and it is oft repeated that 
payas and gJirita are universally present in nature wheresoever there is an act 
of generation or motherhood. Aditi or Infinite Nature, Mother of the Gods, is 
designated as the immortal cosmic cow: 

m\ i 

ST 5 ^>4 m u 

(VIIL 101. 15) 

The highest encomium is showered upon Aditi in the Rigveda. She is endowed with 
blessings which are prefect, irresistible (anarva), unrivalled (aneJia), celestial (svarvat) 
deathless (avadJia), meet for worship (namasrat, I. 185, 3). Changeless cosmic order is 
her true form {rHavart) and as the Supreme Mother she brought forth Mitra and 
Varuna (VIII. 25. 3), 
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Motherhood is associated with Soma and Fatherhood with Agni. Agni and 
Soma form an inseparable pair, and so also Father and Mother constitute a i>arental 

pah- essential for creation and spoken ol Dyava-pntUvz. ( ^: pRTT iWr ). 
The cow must be fertilised by the bull who plants the seed within her. The cow 

symbolises Soma and the bull Agni, and the seed is ghnta : 

That which is ghrita is tbe tangible form of Agni : 

aH%: M ) 

(l%o ) I 

If we throw water on the burning 6re, the flames are put out; but if we pour 
blitter the fire is fiercely enkindled. Therefore Ghrita or A'jya was taken as the 
symbol of Agni; it is the ancient seed of the universe (5r?T ) that is 
produced from the Sarvahuta YajRa of Prajapati, viz. his will to the act of creation : 

5^51^ (X. 90. 8) 

Tbe Creator is the the male principle who deposits the seed in 

the womb of tbe mother or Infinite Nature, the former being symbolised as 
and the latter as the former as Agni and the latter as Soma. The principle 
of Agni which converts water into milk is present in milk as its ghrita, and this 
a/ya is an ever-present quality in the milk of the cosmic cow Aditi The whole 
earth is moistened with this butter : 

#T (I. 164. 47). 

Each particle of her material form is invested with the possibility of a creative 
act, and this quality is coeval with time. 

Thus all procreation by the two Parents is a joint act dependent on the 
seed of the male being deposited in the female. This is the law of the physical 
world. The seed iretas, ajya, ghrita) is the seventh dhMu, the quintessence of all 
the bodily secretions, which saturates the central nervous system and the brain as 
tbe cerebro-spinal flind. Its abstract from is the sex impulse or Kama which 
belongs to the sphere of the mind : 


iPRFt Tm (X. 129. 4) 
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The Third Brother of Agni who is called is the Deity in whom all the sex-power 
is centied or resides. It is the sublimated Mind in perfect control of the erotic man. 
Siva by his samSdJk'is said, to sublimate both the animus and the anima into the 
supreme orderliness of the mind of the sage, and this is the moral of the Puranic 
legend of his encounter with the God of Love. 

The Three Brothers therefore are the three principal characteristics of the 
Life-force, variously designated by the string of uames of the Vedic Triad, as 
5T5ipT-3rsfR-saT, TT?r-5rr^-^, 5RTFTTc4’-5n'iTr?in-^|rncTTT, etc, as Biahma, Vishnu, ^iva in 
the Puianas, and in modern terms may be referred to as Mind, Life and Matter, or 
Growth, Assimilation and Piocreation which are the three essential features of each 
living organism. 



5 THE ONE.FOOTED GOAT 

The Aja Ekapad has been a riddle of the Eigveda, but the term is 
invested with significant meaning. 

The word Aja has a special significance in some m'lntras of the Rigveda, 

0, g- 

This is a verse from the famous Asyavamlya Sukta of Rishi Dlrghatamas^ 
which Griffith renders as follows : 

T ask, unknowing, those who know, the sages, as one all ignorant for sake 
of knowledge, what was that One who in the Unboin’s imnge hath established and 
fixed firm these world’s six regions,’ 

Aja may be taken as a technical term for the stationary, eternal or changeless 
principle, the stasis {Hhiti-tatim) which is the source of all that moves and is born, 
Aja is the unmanifested source of all manifestation. It is like the centre of the ciicle 
which is beyond all dimensional concepts. 

In the Eigveda, Aja is equated with Ekam, the One. But this One is not 
connected with any numeral series or procession of numbers, like One, Two, Thiee .. 
Infinity. The nature of the Ekam that is in Aja is kimapi-svii, e., some thing 
mysterious, inexpressible, beyond the power of speech or utteiance, a unity which 
cannot be divided. 

For this Aja, it has been further said : 

(Rig. X. 82. 6) 

•The waters (Apah) contained that primeval germ in which all the Gods were 
gathered. He was Aja, the One, in whose navel all things existed.’ 

The Waters are the mothers of the universe; they are the progenitrix of Agni. 
Agni is the first seed or support of all the Gods, i. e. the principle of movement or 
pulsation. Aja is Agni Prajapati, firstly in its unmanifest form ’T? 

and again in manifestation Aja upholds the six regions 
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Rajefs hsts reference to the principle of motion, as against Aja which 
is th'e principle of rest, i. e, stliiti as against gati. The six regions are an extension 
of the one changeless fixed and eternal point which is the centre. They constitute 
the six l^as (ima vcd loJca rajamsi, Satapatha, VI, 3. 1. 18). In fact the six modi¬ 
fications or the six rajamsi, are made up of the Vital Principle {Prana) and the Five 
Gross Elements which proceed one from the other and constitute the gamut of 
manifest creation. 

The Aja principle behind these is the principle of Saliva or Mind, known as 
Vishnu sleeping in the Ocean, who is the symbol of rest (stUti) or nidra, as against 
hslioblia. Vishnu withdraws the lokas, within himself at the time of sleep 
( ) and releases them as Brahma or Aja from his navel at the 

time of creation. The formula is :— 

The Rigveda refers to the two deities Aja Ekpad and Ahi Budhnya, the 
former signifies the ’one-footed goat’ and the latter the ‘dragn of the deep’. The 
terms are rather obscure : "‘Roth, with whom Grassmann agrees regards Aja EkpM as 
a genius of the storm, tr'ailslating the name as -the one-footed Driver or Stormer’. 
Bloomfield and Victor Henry think he represents a solar deity. Haidy believes 
that the ‘goat who goes alone is the moon. Bergaigne, interpreting the name as 
‘the unborn {a-Ja) who has only one foot’, thinks this means he who inhabits the 
one isolated mysterious world. If another conjecture may be added, the name, 
meaning ‘the one-footed goat’, was originally a figurative designation of lightning, 
the go3,t alluding to its agile swiftness in the cloud-mountains, and the one foot to 
the single streak which strikes the earth’ (Macdonell, Vedie mythology' 73-74). It 
is obviously a case of groping in the dark and none seems to have understood the 
true meaning of the term and its real significance in the cosmogonic scheme of things. 

It should be clear that Aja and Ekpad Aja are identical principles, signifying 
the unborn Prajapati, the unmanifested source of creation which is transcendent 
and beyond the opration of numbers, i. e. bfeyond nanatva and laliudha and therefore 
rightly designated as Ekam {Ekam sad vijgra haliudha vadanti, Rig. I. 164. 46; AJasya 
nahhamdhyekam arjpitam, Rig. X. 82.6). 

The question arises as to the meaning of ekayad. It is called ^fod or 
on&-f*ooted for the reason that ekapad or one-footed denotes the absence of motion, 
that which has only one foot symbolies the principle of rest. Motion is the quality 
of one who is two-footed. The one-footed goat is a reality in the repertoire of 
Indian showmen who make the goat stand on orre leg by contracting the other three 
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to join with it. Mkapad therefore is synonymous with apod, ‘the footless one’, ‘one 
who is free from the prirciple of locomotion’ (cp. Rig. X. 117. 8, iffT 
) I 

Gaurl, the genius of Vak, is spoken of originally &s ekapadi, and^then she 
unfolds herself as dvipadh eliatmhpadz ashtapadi and navapadl in manifestation. In 
her unmanifested source {parame vyoman), she is aahasrakshra, possessing a thousand 
akshards, each aksliara or syllable or unit of speech being the same as a foot in rtiotion 
(I. 164. 41). 

In the Rigveda, Aja also denotes the yonder Sun that upholds heaven 
and earth ; 

gig: l (Rig. l. 67. 3) 

Also Rig. VIIL 41. 10; 

g: ^ sipgr I 

g gR ^ g% g: 

ggt g ?ngggRg?ni^gnFg% g% ii 

‘Who, after his decree o’verspread the Dark Cows with a robe of light ; 

Who measured out the ancient seat, who pillared both the worlds apart 

as the Unborn, supported heaven. 

Let ail the others die away.* (Griffith) 

The two terms Sveta and krUkna are significant here, the former refers to 
the manifest creation and latter to its unmanifested source. Majas is said to be 
twofold i. e. black and white ; 

ggt^ ^ i (Rig. iii. 55. ii) 

The Black and the White are twin Sisters : 

^gi^ g g^ g ^ggr^ I (Rig III. 55. ii). 

Elsewhere it is stated ; 

g fgg^ t (Rig. Vl, 9.1) 

or the principle of manifestation, has a twofold aspect, viz. that which 
existed tn^ra, containing all the passibilities of existence, referred to as black 
and that which becomes manifest as this universe called ‘white’ (arjuna). 
These twin Maja» force are revolving, the one forcing and energising the other a§ 
the conjoint principles of Rest and Motign. 
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The Sun is constituted of this double aspect being propelled into manifest 
activity by the krisJina rajai behind it: 

an *^#1 wr TTcq ^ I 350- 

Its manifest from is white and that which relates to darkness is black, the 
latter forming with the former a circle (oliahra) revolving in eternal time, Surya is 
verily the perfect symbol of that basal force or impulse which upholds the heaven 
and the earth of each creation, i. e. of the universal parents which bring into being 
all existent things. 



6. GAURl 

kV. L 164.41 is a difficult passage : 

Qamir mima^a »dilani Uhlty- 
ekajpadl dvipadi eJistushpadz 
AsJitapadl mvapadt bahhuvishz 
sahairahhara parame vyoman 

We first record its two renderings : 

Wilson—^Tbe sound (of the clouds) has been uttered, fabricating the waters, 
and being one-footed, two-footed, four-footed, eight-footed, or infinite in the high^t 
heaven. 

Griffith Forming the waterffioods, the buffalo hath lowed, one-footed or 
two-footed or four-footed, she, who bath become eight-footed or hath got nine 
feet, the thousand-syllabled in the sublimest heaven 

It does not appear to us that the veil of obscurity has been lifted from over 
the stanza in these translations. Recently van Buitenen has drawn attention to 
this passage, but without being able to shed any additional light.^ The stanza 
bristless with technical terms which should first be explained with clarity to reach 
the underlying meaning. Who is Gaurl ? What is the meaning of mimdya in 
this context ? What is the reference to mJUani ? What is the exact conception of 
tah$liuU ? What is denoted by the symbolism of ekapadl, doipadt, eliatmJipadl, asfapadi 
and mmpa^ ? What is meant by mhasra and ahhara separately and conjointly ? 
Lastly what is the Vedic meaning of parame vyoman and how is the sahasrakshara 
form of (xawrz consistent withjparaaig vyoman ? Let us grapple with these questions. 

ffottri—The accepted meaning is "she-buffalo, ‘or the female Bos Qaurm. 
It is distinguished from the cow, the Qmrl being the symbol of Varuna’s ‘water’ 
and the (xttuh of Indra or Surya. The reason is twofold, viz. that the buffalo 
is an animal that loves water, and secondly its skin is of a daik colour, opposed 
to the white coat of a cow. In Vedic cosmogony two stages are foimulated, 
the preceding one is that of Varuna and the subsequent one of Indra. Varuna 
is the lord of waters, the deity of the Ocean (samudra), the latter signifying the 
primeval source of the universe in which all matter exists in an undifferentiated 
form, and which conceals within its womb all the possibilities of existence. 

1. van BuiteBen, "Aksara”, JAOS, 79 (1959),180. ~ ~~ 
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Vamna is tlie great Asura that lords this Ocean. His represe-nta’tive in Uie 
subsequent creational stage is Vritra who enters into conflict with Indra. Both Varuna 
Vritra point to the basic lOot vii, ‘to cover, to conceal to obstruct’ (cf. yachcJtg 
vrkvMkltkami-tadvaram' hhavat tarn va etam varanam santam varum ity aeliahlate 
parohhem, Gopatha Br., I. 1.7 ; vritro Tia va idam sarvam vritva sisye yadidamantan-na 
dyav^^pntldvt sa yadidam tarvam viitva sisye tasmad vniro na no, §atapatha Br. I 1.14). 
Indra’s representative in the region of Varuna is Mitra, the latter two being the 
divinities of water and fire. Gouri and Gau were accepted as the symbols of Varuna 
^nd Indra (including his cosmic aspect Brihaspati) respectively. The Bison and the 
Bull {Malmla and Rishahha) are their male forms which also occur in the Rigveda. 


Ga.urT is the symbol of Vale, according to the speculation of the Brahmanas^ 
and the commentators, of whom Sayana takes it as madliyamiha vak, the thunder 
pf the atm,ospheric region or clouds, and Atmananda as yauram suddham brahma, 
tatpara srutih yau^ih, i. e. the Vcdic speech that is devoted to the doctrine .of 
^i.b^olute Brahman.* Vak or speech plays an important pait in the cosmogony of 
tl\e Rigveda- 


Vak is an attribute of akaSa, and akaSa \s the first and foremost of the 
gross material elements, and therefore Vak became the symbol par excdlance of 
^ Vak is preceded by Prana, and Prana by Manai in the successive 

(jftPider d cc^mic evolution. There is even a greater sublimation of the doctrine of 
hi which Vak is equivalent to Brahman, being both aja and jayamana, i. e. 
(C«®abiuin-g the -transcendent and immanent aspects of Reality, or as the complete 
-symbols of the entire cosmic coherence, therefore designated as cliatushpat. According 
.to ithe esoteric specula.ions of the Brahmaiias, fully countenanced by the Rigveda, 
Ve^ as the one-footed {ekapadl) cow has reference to the unborn or transcendent 
,ft^t, and as the four-footed {oJiatushpadi) to that aspect which is (he source of all 
^triadic patterns {trika), or pulsations {prdnagni), or motion (cf. ¥a vak so' gnik, 
iGopatha Br- 2.4.11.) 

Mimaya —It has the simple meaning of ‘uttering sound , ‘bleating , lowing, 
from the root ma, which refers to the bellowing sound of cowSj carves, etc. The root 
ma {mimati, mimite) also means ‘to measure out,’ ‘to apportion’. It is precisely both 
meanings that hold good here. The spatial depth to which the lowing of the milch- 
cow that is Vak travels, marks the measure of her formulating the cospnic forrus. 

1 . Avery impoitant citation from the Jaim. Up. Br. 1. 10 1-2 bring given by van Buitenen 
according to which She is Mmadu&U, the milch-cow of desire? ; the passage is an exege^s 
of the Rigveda, 1.164. 41-42. 

2. G. Ktinhan Raja, Asya Tdmasya Hymn (195^), p. 80. 
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The rhytbnuc pulsation o£ speech in the sacrifice defines the limits of alcasa or the 
Paacha-bhutas, i. e. the material creation externalised through yaJRa. This is the 
articulation of Vah through ritual, which on the ccsmic level is the sacrifice of 
Prejapati with the utterance of brahman, the most subtle and highest form of 
manifestation. 


The lowing cow is said io possess a cosmic foim (visvarupya) which becomes^ 
completely manifest as soon as the cow has travelled a distance of three yo^'anas 
{amJmed vaUo anu gam apasyad vtU'ariipyam trishu yojanalu, RV. 1. 164. t). This is a 
symbolical reference to the tiiad of Manm-Prona-Vah (Mind-Life-Matter) which 
canstitutes the^ basic pattern of the cosmological manifestation envisaged in the 

Vedic metaph^ics. The three yqjanoi exhibit the Visvarup^ or Uie totality of forms 
that the cosmic four-footed cow can create. 


&!a5«-This B a comprehensive term, synonymoos with rnnuirah 

(RV. l. 164.42), etc, refering to the primeval material cause that exists 

and carries within its womb all the possibilities of existence. We 
ve a^c ear statement in the RV. 10.121. 7, Spo h/t yad Irihatir rismm ayan garlham 
^ htnajamynmryitm, tote daSnam smamrtittStur rMh iasmai devaya Imisha vidhma. 
^ ere t fih^k apah are the same as idilani or arnam mmudra. They are called 
WM, ■m.ghty’, because they have the potency of hrimhya. -growth’ by way of 
prodocing Agnt, which is the universal germ. Agni represents the one life- 
princple (efc.«,) of all the differentiated divinities in the cosmos. The region'of 
these primeval wafers is also spoken of as rUa-aodana (RV. 1. 164. 47), the -Dark 
I^nf ikMm myano. RV. 1. 164. 47) of Varnna, or the ‘Dark roots' of cosmic 
alchemy. The Puranasgive an elaborate account of this primeval watery source 
under the caption of oiSrnavo rid4i,‘ specially with reference to the characteristic 
dwtrine of Spo nSrSi and Nsrayon,. The cosmic primal waleis tadUani) represent 
state of equilibrium (Me.yim,ite), the stillness of the infinite Ocean which 
excited or agitated for the sake of ceaticn. The greatest achik-em ot 

RV W r r7>tt r'"' “iversal ge.m (rifiuyarWm, 

KV. 10. 121. 7) IS to give birth to Agni, which is therefore described as the first 

^metemanfetationof Uo ^oyn^M nok pratHaaJd ,Uayopttrea dyuni 

r.:!b"n::.i:ntirt\r5n:;^^ bu., .r 

the ‘first-born of all' i - ^ elsewhe.e said to be 

i -p Salapatha Br. 6. 1 1 10 ) or 

Agni PrajSpat. as the first-born of R.'ta is said to cook (he cosmic food F L 

projafoti. topaoa Atbarva! 4. 35. 1). Th^tsT 

I- W. Kttfirf, Parana PaSoalakapa (Leiden, 1927}, pp. 6-1^ ---- 
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imagery assumes that Agni as the ‘Eater of Food’ (awnSia) cooks for itself the ‘food’ 
{anna) which is the cosmos itself. The intimate relationship of Vai and Agni as 
the is deally enunciated in another stanza of the ^gveda : What 

thing I truly am I know not clearly mysterious, fettered in my mind I wander. 
When the first-born of Rita enteis within me, then of Vakf I obtain the first portion 
(71(1 vijanami yadi vedam asmi ninyah mmnaddho manasa chardmi, yadd mdyan prathamaja 
ritasyddid vdco asnuve Ihdyam asydh, RV. 1. 164. 37). The pulsation of life as the 
rhythmic uttering of Vdk on the plane of material or dkdsika manifestation begins 
with the birth of Agni on the substratum of ayah or salUdni. In RV. 1. 164. 42, 
it is stated that the Oceans in which Gaurl has her abode undergo a pouring out 
or flowing of their contents by which the manifested cosmos is sustained {ta^ydh 
iamudrd adhi vi ksharnti iena jlvanti pradisas chatasrah). This verily corresponds to 
the idea contained in salildni takshalz. 

Takshatz —The root-meaning of taksha is ‘to fashion forms by cutting’ and 
that meaning suits very well the context, provided it is clearly explained in the 
back-ground of an approved cosmogony. The conception of takshani is kindred to 
that of rupa-vikartana (cf. Tvashtd hi rupdftl vikaroti, Taittirlya Br, 2. 7. 2), rupa- 
pimSana, vi-ksharana (cf. EV. 1. 164, 42j, pidnana-apTmana (cf. RV. 10. 189. 2), 
s itnafiehana-prasdrana (cf, Yajur. 27. 45; also ^atapatha Br. 8. 1. 4. 10), kshohham 
Markandeya Purana, 46. 12), ipandana (Devi Bhag.ivata, 1. 7. 50i, etc. 

Wilson translates takshatz as ‘fabricating the wateis’, Giiffith as ‘forming the 
water-floods’, and van Buitenen as ‘building(?) sepaiate lakes’. These aie all 
correct in so far as they go, but the leal significance is that the principle of Vdk 
creates or fashions the manifold forms out of the waters of the Infinite Ocean 
of the ultimate Reality. Agni is the first manifestation, the same as Akshara or 
Hiranyagarbha, from the womb of the Waters and is the same as Vdk for the 
purpose of building separate units from the single undifferentiate Ocean {Vdg rai 
ivashtd vdg ghidam sarvam tashtzia, Aitareya Br. 2. 4). All the rUpas are called tvdshp'a 
{Udshtrdni vai rupdni, Satapatha Br. 2. 2. 3. 4), i. e. depend for their genesis on the 
principle of cutting, or making separate fragments out of one whole, i. e. Brahman, 
as ekamevddvitzyam is transformed into hahudJid (RV. 1. 64. 46), the single into One, 

Two, Three.....and Infinity. The work of Vdk as Tvashtd is essential to creation, 

which is tantamount to the One becoming the Many, the One Rudra incarnating as 
the Thousand Rudras (Yajur. 16, 54). What is Tvashta in the Veda corre^ionds to 
Virupaksa of the Puianas, who is one of the Eleven Rudras (Cf. Matsya Purana, 
5. 29-30). 

JBkapadz —The string of five epithets, viz. ekapadz, dvipadi, ehatmhpadl, mhtdpa^, 
navapadJ. is undisputed as tp literal meaqing, but their symbolism is qf metaphysical 
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a^ificance. Fada is equivalent to ‘motion’f and (kap&it, or tb« one'fwted, i's 
which is capable ot undivided motion, i. e. absence of all motion in 
directions. Ekapadi therefore refers to the principle of lest or stasis tie 

locking of directional motions in the centre (Jiridaya). In the ^hkbiyana Ararfyak-a 
7 (cf. Aitareya A. 2. 3. 5 ff.) a series of progenitive triads is expounded, of which the 
most significant from the point of view of motion is the one comprising (procession) 
and nivriui (rec^ion) which are said to be the parents of stHti (stasis).^ darfl Bfifdra^ 
nivfkU or apnti is Vi^n, and sikiti or pratkjha is Brahma. The one-footed cow 
corresponds to what is called Aja, the unborn (cf. ajmya rupe kirmpi stid dtktm, 
RV. 1. 164. 6) or Urdkva Eka, the single Erect One (RV. I. 164. Id), or what is 
fraphically called Aja-Ekapad (RV. 2. 31. 6, 10. 66. 11), the unborn OTe-foeted cs- 
^QoticHiless {Principle of transcendental Reality, which iia the P«tr®&as is tfcfe rof 
the first of the Eleven Rudras (Matsya, 5.29). It may fee tsoted that tlo 
Radras are the sms of Surafehi, the same as the Milch-cow of the Vedas (Harivamla, 
I. 5. 49-52) via. Aditi, or Infinite Nature. 

Dvipadi —The two-footed cow is also a creature of phantasy. It refers to 
that phase of Vdk in which the original transcendental Reality becomes relative for 
the sake of manifestation. There is a Vedic conception to support it. The absolute 
undifferentiated One {Ekam, becomes divided as Ardham and ArdJium {Ardhena visvam 
hhnwiniim ^ajdna y&dasynrdham ktatid babhuoUf Athaiva, 10. 8, 7 ; also lO. 8. 13 with 
v&tihnt yedii?yardham khtamh sa ketuk also 11. 4 2-). This basic metaphysical 

conception of the One being cast in two halves for creation goes back to the ^igveda, 
tl 30. L 

bhuya id vavridhe ttrydya eko ajuryo day ate vasuni f 

pra ririelie diva Indrah prthivyd wdJiamidasyu prati rodasi ubhe // 

Indm as ekah undergoes self-fission into two ardhas, the one is beypnd efarth 
itnd hthvfen (cf. MlttmJi m ketuh) and the other is manifest as the todUt Woi-Ids. 

The doctrine of ardlia is definitely mentioned in RV. 1. 16 1. 36, wfeioh sten«a, 
as noted by Griffi fa according to Ludwig, ‘is one of the most uninteliigifele in the 
whole Veda." In view of the above explanation of ardlia, the meaniiitg beoomes 
lucid : Seven are the children of Ardha which constitute the seed of cieation. They 
function (as differentiated units) by Vishnu’s ordinance (of triple striditrg) {mptdr- 
ditKgsrhM hkvana^ya reto mhmdtsJithanti pradisa vidharmani). The One feeG<Mning the 
cc^nos evolves as ardha and ardha ; the latter ardha becomes triadic by Vfenu’s 
nsadiis® |cL miknw mehakrame tredhd nidadhe padam, RV. 1 22. 17), and then those 

— -- 5 -=--—.--- 

Time (md (Artibos Asiae, 1917), p. 9. 
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three encompass everything as seven, viz manas^ frana and vak or the five gross 
elements, designated as the children of ardha, i. e. the manifested cosmos. 

The metaphysical principle of an underlying relative duality is enunciated 
emphatically in the Nasadiya Sukta (RV. 10. 129) as sad-asad, amrita-mtityu, parastat- 
avaitat, prayati-Svadha ; also Purusha Sukta (RV. 10. 90) as tripM-punahpada, urdhva- 
ilia ; also as aditi-diti (RV. 5, 62. 8), rita-iatya (RV. 10. 190. 1), pranapana (RV. 10. 
189. 2), aja-r^ijas (RV. 1T61,6), and many other categories of manifestation, e. g. 
avyaya-akshara, agni-soma, etc. These are related to the conception of Vak as dvipadl, 
of which the two feet are OM and AUM, the latter symbolising the triadic patterns 
that have flowed into the three worlds, of which the most significant are the three 
utternaces {vyahritis) known as bhuJi, bbuvah, svah. One foot of the dvipadl cow is 
fixed, changeless, eternal, same as stlianu, expressed as JSka eva Budro na dvitiyaya 
tastlie (Taitt. Sarh, l,8.6.1i ; it is the one foot which the golden Hamsa stationed in 
the floods or precosrnic Waters does not move {eJcam pMam notkJiidati salilad dhamsa 
ucheharan, Atharva. 11.4.21), while the other foot is identical with motion by which 
cosmos is engendered. 

ChatusJipadz —The four-footed cow is a normal animal, which in the symbolism 
of Vak is mentioned in RV. 1. 164.45 : cTiatvari Vale parimita paiani tani vidur 
brahmana y& i^ianzsliinah, guha trzni nihita nengayimti tuny am vaelio manusliya vadanti. 

Here the three feet are said to be hidden in the cave, i. e. unmanifest and 
only the fourth foot becomes manifest as human speech. It exactly corresponds 
to the conception of four-footed Purusha, of whom tripad is ‘above’ and one pada is 
this manefest cosmos. But from the point of view of the created worlds, it is the 
other way also, viz. the cosmic triad symbolises the three feet of the milch-cow of 
speech, and the fourth one is beyond these worlds. As well-known in the meta¬ 
physical cogitations of the Grammarians, the one is the Para Vale, and the other 
three are PaSyantz, Madhyama and Vailcharz. Some times the Vak is described as 
trayimayz dhenu, having four udders, viz. svahakara, vasbatkara, svadhakara and 
liantakara (5atapatha, 14.8.9.1). According to the Markandeya Purana, the 
!Rishis are sustained by the teat called vasliat, the Pitris by svadlia, the Devas by 
tvaha, and men by Tianta (Mark, 29.10-11). 

The eight-footed cow involves the symbolism of the number 8; 
e.g. in RV. 1 . 164 . 27 , the cow is called the protector of the eight 

Vasus, and she comes yearning for her calf which is the manifest form of the 
Vasus {liimJcrinvatz vasupatnz vasunam vatsam iecliantz manasabliyagM,. Here Vak is 
the cow and Agni {i.e, Pram) is her'calf. According to RV. 10.5.7., Agni is the 

7 ^ 
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filst-born of ^fa (cufmr hi mk prathfimya .ritsya\ and in Atharva 8.9.21, Eight 
Elements are said to be the first-born of These constitute the Eight Vasus, 

\\z. Manas, Pram-Apana, and Vak or the Five Elements of Matter, which in later 
ntualilistic symbolism are the eight forms of Agni (cf. ^atapatha., 6.1.3.18, tany 
etany ashiau agnirupani, kumaro navamah), and in the Puranas the eight murtis of 6iva 
(paHehabhitani, cJiandraikavatTreti munipungavah, miirtayo' shtau Hvasyalur devadevasya 
dhiinatah Lmga Purana, 2-12-12 cd-43 ab). 

Jpah or Samudr^—These are symbolised by Gauil. She is the cow, the 
mother of infinite creation, converting the piimeval waters into milk through being 
fetilised by the Bull, the Self-existent Prajapati, or Agni. Conversion of water into 
milk is the symbol of motherhood ; thus the cosmic cow (kamadugha) fills the whole 
world with progenitive potency, which in ritualistic terminology is called the rain 
of ghita iadid ghritena prithiil vyudyate, RV. 1.164.47), or the gatheiing of the 
minute particles of butter [mmbhrtam prisltad ajyam RV. 10.90.8). The symbolism of 
butter is patent. When tiny globules of butter permeate water, it is transformed 
into milk. Water extinguishes fire, but butter enkindles it, therefore butter is the 
concrete form of Agni {itad va agnch priyam dhama yad ghrtiam, Taittirlya Br., 1.1.9.6). 

When we refer to r5,?:as ashiapadl, there is verily a reference to it as identical 
with Agni, with the Vasus, with Rigveda, etc, an established symbolism at 
several levels of reference of which the basic conception is that of a^hmsharu Qayatru 


Navapadt— The conception of the nine-footed cow exhausts aJI the possibrlities 

of numerical manifestation, since 9 is the highest numeral in the series 1, 2, 3,.. 

The nine-syllabled metre is the Brihm, consisting of 36 akshajos [slat-^trimsad-ah^a 
vai hihath Satapatha Br.. 8.3 3.8; Aitareya Br., 2.24). The maximum number 
of consonants that can be tagged to the ntteience of one vowel is nine. That 
indicates the maximum limit of manifestation, mvo nmo Uamti jayamanah, RV. 
X. 58-19). The coaamentators und^stand by it the eight quarters of space including 
the intermediate regions, with the mr^th (npaH dSgapehshaya suryem 

Sayana), or the eight manifest forms, besides t^^ ninth which is 

unmanifest as being beyond aU attributes {^kamurtimrgnm.vishayatvat, Atmanand) 
So does Gaurl_ become omniform. In ritualistic terms, navapadl corresponds to 
which IS Jhe model of a year » vaf Shadvimsa 

Br., ). Each uay as a unit of time is a complete specimen of the Samvahara, 
which IS the symbol of^^Surya and all the movements associated with it The 
mrnht IS a model gf the Sammtmra YajHa. 
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SahasrahsTiara: —The speech that exists in vyoman, i. e. yaramakaSa, 

the undifferentiated transcendent ‘space’ is the Petra Vdk. It comprises a thousand 
syllables SaTiasra in eqivalent to sarvam (Satpatha Br. 4.6.1.15), hUmd (^atpatha 
3.3.3.8), and paramam (Tandya, 16.9 2), the highest entity transcending all the 
categories of manifestation. AJeshara is a syllable, an irreducible ultimate impartible 
unit of speech, which is the symbol of motion or pulsation, since all speech is 
visible activity against the substratum of silence, Aksliara is flowing RV. 

1 . 164. 42) of the Oceanic Waters that existed in the beginning. When the reference 
is to sahasrdkihara, it is the uncreated entity that becomes manifested as 
the created Akshara or the Universe as a result of rajas. Here are postulated a 
higher and a lower entity, both being the two aspects of the same Reality, be it 
named as Word, Purusha, Prajapati, Satya, Jyotis, Hiranyagarbha, etc. the first and 
the fundamental principle of the cosmic order grasped as the “Imperishable Being”. 
It is that comprehensive transcendent, vast and tremendously effective first cause 
that orders into existence the cosmos—the ultimate that is behind and beyond creation. 
The sahasrakshara is equivalent to the sahasrasirsJid Purusha, which is the highest 
source of creation as both asat and sat, being unmanifest and coextensive with all 
the categories of the manifestd words. 

Where does the infinite Akshara exist ? The finite syllables, i. e, all sounds 
originate from akoM or ether, which is the medium of word. The seers postulated 
for the sahasrakshara Vdh as her ultimate source a paramdkdia or parama vyoma, both 
Vah and Vyoma being closely associated or being identical as guna and hhuta. 

Parama Vyoma —The idea of the highest entity as dkd'^a elaborated in the 
famous dialogue of Yajnavalkya and GargI (Brihad Ar. Up. 3.6) existed in the 
Rigveda in the form oi paramam vyoma (RV. 1. 164. 34). Manifest Vdk originates 
from vyoma or dkdsa, which is the most subtle of the five material elements. The 
quest therefore was for an ultimate source whose primacy stood above all, i. e. the 
Parama Vyoma ; and it was declared that the latter was the same as Brahman 
{hrahmayam vdeah paramam vyoma, RV. 1. 161. 35), who is identical with Vdk (Vdg 
vai hrahma, Aitareya, 6. 3, Satpatha, 2.1.4.10), and also four-footed like her {tad 
etachchatushpad hrahma. Chhandogya Up. 3. 18. 2; also so' yamdtmd chatiishpdt, Mandukya 
Up. 2). As Yajnavalkya explains to Gargi that the basic support of even dkdsa is 
Akshara, the uncreated and completely transcendent reality, so does Rigveda identify 
parama Vyoma with Akshara, wherein are stationed all the Richas and all the Gods 







7.1 SUPARNA ( ^q4 ) 

Suparna is a significant term in the Rigveda. Literally Suparna is one 
with a good or strong wing, A wing is not single but a pair to aid in the flight. 
This duality is the basic idea in designating Prajapati as Suparna {Prajapatir vai 
8ujama garutman, SB. VI.7.2 6). Even in the Rigveda Suparna is besides Agni, 
Indra, Mitra, Varuna, Yama, Matarisvan, a name given to the One Divinity in 
its diverse manifest {bahudha) forms (Rv. I. 164. 46). 

Why should Prajapati or the Creator be called Suparna ? It is because 
he is the archetype of the basal dichotomy or duality of the created worlds. The 
One {Tad ehim) existed in the beginning ; He becomes the Many in creation. So 
Prajapati in prindpio (agre) was concealed in the embryo {Prajapatis cJiarati garble) 
as the Unborn One {antar ajayamanaTi) and in manifestation He takes many forms 
{bahudha mjdyate)- This two-fold nature of Prajapati is much elaborated in the 
Brahmanas (Uhhayam vefat Prajapatir niruktas chaniruhtaS eh parimitas ehaparimitaS 
ehi, SB. VI, 5. 3 .'/}. Creation implies the separation of the two principles inherent 
in Prajapati, which constitute his two selves as the duality of the cosmos. Agni and 

Soma, Manas and Vak are some of the conjoint forms of Prajapati amidst a string 
of other names and concepts. 

^ Farm, Wing , singnifies rhythmic motion, the same as Pada and Ohakra. 
Flight is the result of the rhythmic movement of the wings of a bird, and provides 
the most appropnate analogy to the cosmic movement released by Prajapati in his 

creation. This movement is symbolised by Time or the Year SamvaUara, which is 
designated as the Great Bird; 

ha va eiha mhdiuparna eva gU iamvatsarah, ta»ya yat purasidd vishmatah 

thitmmn tijayanJi »«* ngafaral pahh' th yat shadupmshtact so’ anyafara atma 
isuhivdnf SB, Xlf, 2. 3. 7). 


‘But, indeed, that year is a great eagle : the six months which they perform 
prior to the Vishuvat are the one wing, and those which they perfoim subsequent 
thereto are the other, and the Vishuvat is the body: and, indeed, where the body 

is there are also the wings, and, where the wings are theree is also the body.’ 
(Eggeling, SB., V, p. 158). 

Smm^ara is a unit of time which revolves for ever in a cyclic movement, 
the uttsrdyma and dahshindyana being likened to its wings. Surya is identified as' 
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Suparna, for the Sun-God is the symbol of relative time which is the focal centre 
of all movements in creation ; 

Vi iufdrnx antarikihany alehyad gdbJnraveya asiiraTi sunJthah 

Jcve S danim Buryak kas cliiktta katamam dyam rasmirasya tatana. (I. 35. 7) 

‘He, strong of wing, hath lighted up the regions, deep quivering Asiira, the 
gentle Leader. 

Where now is Surya, where is one to tell us to what celestial sphere his ray 
hath wandered?’ (Griffith). 

The symbolism of the Sun is vast and varied. It is spoken of as the Cow, 
the Bull, the Horse, the Boar, the Bird, etc. It is called the Golden Bird {JFari 
Sarnia) : 

Sahasrahnyam viyatavasya pakshau barer Imhsasya patatoh svaryam (Av. X. 8. 18). 

Suparna as the Sun is Sari Samsa, also called Siranyapakslia sakuni: 

Tall sahasrasave sattre jajfie viivairijam rishih 
SiranyapaksJiah Sakunih tasmai hamsatniane namalp 

(5anti-parvan, 47. 30) 

The cosmos is said to be a sacrificial session lasting for a thousand piessings of 
the Gods and the Golden-pinioned Bird that is the Sun has spiead out its wings for a 
coeval flight to the heavens. ‘A thousand days’ stands for a thousand years [etavan 
vai samvatsaro yad ahoratre KB. XVII. 5). One aeon (kalpa) makes one day of Brahma 
and He as Prajapati represents the principle of stasis {sthiti) undei lying all kinds of 
motion igati) in the created worlds. 

The flight of the Celestial Bird stands for cosmic pulsation which is marked 
by a superb rhythm called Ohhandas. Cosmisation is rhythmisation. Thus Vishnu, 
the deity distinguished par excellence for striding {vikramam) and in three steps 
comprehending the whole universe both in time and space {Tasyoiushi trishu vikra- 
maifesJiu adhiksMyanti hTiuvanani visva, RV. I. 154. 2), is said to have Garuda as his 
vehicle. The spatial conceptions are an unfolding of the time factor, and both time 
and space are identified as the Sun-god, whose golden chariot is spoken of as 
mapping out the entire regions of space (Jiiranyayena savita rathena devo yati Ihuvanani 
pasyan, RV. I. 35. 2). Suparna or Garuda is identified with Ohhandas : 

(Bhagavata, VIII. 3. 31). 
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Vishnu’s Garntma Stiparna symbolises the cosmic rhythm., and is the same 
as his disc, Okakra—the Wheel which also stands for revolving movement regulated 
boih in time and space. Vishnu appears both as having a cosmic form {biiJiaeh-oJiharzrah, 
RV. L 155. 6). He measures out the worlds by his expanding steps, both m the 
microcosm as Vdmana and in the macrocosm as Virdt {sa hi vaishnavo gad vdmanah, 
SB. V. 2. 5. 4). This movement is his Chakra, round wheel based on a central 
Svastika comprising four inclinations or angles of ninety degrees each : 

Chaturbhik sdkam navatim eha ndynabhis chakratn na vritttam (RV, I. 155.6) 

The round wheel has its ascending and descending nodes {udgrdhha, nigrdlha), 
which in revolution compare to the flapping avian wings in flight. 

Suparna is identified with semen virile, virya or reiah (SB. VI 7-2-6) and 
the same is true both of the seed that creates life in men and animals and plants, 
and of the cesmic germ called ‘pratiui reta or bhuvanasya reta (RV. I. 164.36) 
which initiates cosmic motion inherent in the minutest particle and the biggest stars. 

Suparna as the Sun-god is also called Patanga and identified as the symbol 
of Life or Prana which manifests itself as the most mysterious force pulsating 
or throbbing rhythmically in each organism and also its minutest constituent cell: 

EkiA »a famudra dvivesa 8a idath viivam hhuvanam vieJiashte (RV. X. 114. 4). 

*A Saparna has entered the Ocean. He looks round and views this 
usiversal world.’ 

Here Purusha is the ocean {puruika vai samudrak, JUB. III. 35. 5) and 
Suparna is Prana or the Life-principle (prdffo vai patangdh, JUB. Ill, 35.- 2). 
Prana in Vedic symbolism is identical with Agni and Surya. Its abode on the 
plane of manifestation is the body (Purusha), because of which it is also called 
{nrirthad, RV. IV, 40. 5) explained by the ^atapatha as the Baphoraetic Fire called 
Life {pram vai nruiadagnh tam-ttaddliSf SB. VI, 7. 3. II). 

The nature of Prana is essentially the same as the folding and unfolding 
of the wings by a bird : 

Pram ved isma^ehana-pramranam (SB. VIII, 1. 4, 10). 

‘The process of contraction and expansion or rhythmic pulsation is the nature 
of Life.’ In the Agni-chayana ceremony the chief Fire-altar, the Uttaiavedi is cons¬ 
tructed with 10,800 bricks in the shape of a Supaina with outspread wings, and there 
it represents the Universe and is identified with Agni himself (Griffith, White Yajur- 
{eeit&e^). Agni is the presiding deity of the High Altar; Agni 
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is Prajapati himself and the Altar, the Universe or the body in which Prajapati 
has become manifest and resides. Agnl, Prajapati and the Uttaravedi are looked 
upon as identical entities, and their common nature is said to be the same as that 
of Prana or Suparna, v\z. a two-fold movement or dual motion marked by ‘coming 
and going’ {eti cha preti da), or by ‘forward and backward impelling’ {sam chanda 
pra da saraya, Yajurveda, 27. 45). 

Creation and dissolution, manifestation and disappearance, rising and 
setting, life and death are like the two wings of the Suparna as Universe or as its 
Creator, or as its Life-spirit which are one and the same. ‘Prajapati obtained 
this Universe as his great possession by coming among men on earth as archetypal’ 
(prathamaddJiad-avaran avivda, RV. X. 81. 1). The archetype is omnipresent, con¬ 
trolling and regulating all forms according to his own original model As Maker 
and Disposer his is the most lofty presence everywhere and for ever (RV. X. 82. 2). 
The essential nature of manifest Prajapati is rhythmic motion with which He holds 
earth and heaven by the manipulating of his two arms or by the flapping of his 
wings on the two sides {sam hahubliyam dhamati sam patatrair dyava bJiuml janayan 
deia eJcah, RV. X. 81. 3). 

Earth and Heaven represent the cosmic parents, the two generating forces, 
the mole and the female, the positive and the negative, whom Prajapati at first 
sunders apait as the pair of opposite principles out of his single body, and whom 
again he must weld together to keep the cieation going. Earth symbolises the 
mateiial or mortal body and Heaven the immortal spirit. The former is called 
Bhuta or Asuia and the latter Prana or Deva. Life or consciousness is a marriage 
between the two. Thus rightly it is said in addressing Agni, the symbol of the 
invisible immortal Essence; 

Suparno si gamtman prislitlie pritJiivyaJi sida (Yajur., XVII. 72). 

‘Thou art a Bird with goodly wings : be seated on this high spot of earth. 
This formula is uttered at the time of laying down the fire on the Uttaravedi built 
in the form of a bird with outspread wings, viz. Suparna chiti. 

The conception of Suparna-chiti relates all the created organisms in which 
life becomes manifest. Each body is conceived of as the Snparna-chiti, Altar for 
Agni-Prajapati-Suparna to stay therein. That is hrira so called where the Vital 
Airs reside (from the root sri, to take shelter ; atlia yat sarvasniinn-aSrayanta tasmdd-u 
Hrzram, SB. VI 1. 1. 4.). 

The physical body consists of two portions, the upper or the head, and the 
lower or the trunk and extrerpities. Both are the abode of the Pranas or Vital 
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Airs, but the upper contains the immortal essence of all the Vital Airs that abide 
in the lower and thus the head controls and integrates the activities of the rest of 
the body. The head which is the seat of the Madhya Prana is the Suparna and the 
lower body the Suparna-chiti. 

This disposition is further elaborated by dividing the lower body into seven 
parts, the seven-fold division being called Sapta-Purusha. This provides a basic 
outline of the physical structure underlying each bodily frame. It is not to be 
taken as an anatomical reality, but a hypothetical mapping of the vital functions 
which provide the nucleus for the gross structure. Thus each organism has a 
dynamic centre on the manifest plane and at the same time a static point which 
is the root of its subtle existence in the unmanifest. The latter is called praiishtTia 
or stliiti or urdhva, or avyakta, couesponding to the pueJicJiha of the Suparna. The 
central focus which is the source of all the manifest vital functioning is the heart 
of a Svastika or Chakra comprising four angles of 90** each. The point is called 
nabki and the four divisions round it the quadruplicate atma. To the latter are 
attached two framing extremeties, one on each side corresponding to the two wii^ 
of a bird. (See SB. VI 1.1. 4-6, sa vai saptapuruiho hhavatl sapta^purusho ayam 
purmjto yach-ehatvara atmd trayaTi paksht-pueheUidni). 

This seven-fold structure is the Suparna-chiti, and the life-sap in it is 
called Ohitydyni. Whatever excellence, whatever life-sap there is in these seven 
persons, that they concentrate above, that is Prajapati’s head (SB. VI. 1. 7.). The 
head is called Ohite-nidheya, the seat of immortal life-essence which is symbolised 
by the gods: 

‘On that same (head) all the gods are dependent’ {talasyaitachchUm 
timminnetmmin sarve dtvdli sritah, SB. VI. 1.1.7). 

In fact, the head represents heaven which is the seat of the thinking and 
willing faculties or light (svargo jyotishd vrUali). But earth and sky, bust and head 
are relative symbols ; the main emphasis in framing these definitions was always the 
distinction between matter and consciousness or Bhuta and Piana. Each earth or 
gross material manifestation is a limited mortal phenomenon which has its invariable 
counterpart in an unmanifest, infinite and immoital essence which is constantly 
coming into contact with the former and sustaining its life-sap. The latter is 
symbolised as Soma, Madhu, Amrita, Svarga, Dyauh, Syena, Supaina, Indra, etc., 
The earth, Suparna-chiti or the seven-fold structure within it is a mere container or 
receptacle for the storage of Soma or Life-elixir which is the mead of heaven This 
celestial ambrosial elerpent is the food of gods and essential for the maintenance 
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of life and vitality. The rhythmic inter-relation between the material body and the 
vital force is pictured as the diving of the heavenly Suparna with the trophy of Soma 
and scattering its contents all over the earth. Indeed the rising Sun as the Suparna 
is doing it daily with his rays [udyan &uryo martyellyo amritan raSmibhih atanoti). 

The main exploit of Suparna is the carrying off of the heavenly Soma and 
depositing that jar on the ridge of the earth {Somabarana). This is the theme of the 
Suparna legend (Suparna Saga), a very elaborate and grand version of which is 
incorporated in the Adi-parvan of the Mbh. (chs. 18-30, Poona ed.) In his irresistible 
flight Garuda transports a mighty branch (mabaSaJcJia) of the cosmic Rohina tree, to 
which cling the sixty-thousand Balakhilya sages. There is no doubt that this grand 
Bough is a limb of the cosmic Tree of Existence, which is the same as the Universe. 
For each such Branch, comprising five parts (paficJia-yarva}, viz. the Unmanifest 
(Svayambhu, Avyakta), the Universal (Parameshthi Mahat), the Sun (Surya), the Mid- 
Region (Antariksha) and the Earth (PrithivI), there is essentially present a Garutma 
Suparna who is the source of its motion and vibration. The Sun as the centre of its 
solar system is such a Suparna ; the year is its manifest symbol, viz the dynamic ele¬ 
ment of Time and therefore termed as the Suparna or Mahasuparna. The Great Eagle 
held in its tight clutches an elephant and a tortoise (efam astliaya sakTiam tvam 
kliahmau gaja-kaeJiohhapau, Adi. 25. 32], the elephant symbolising the Mahat and the 
tortoise the Dyava-PrithivI expanse {dyava-pritJiivyo hi knrmah, SB. VII. 5. 1. 10). 

The principal motif in the Suparna legend is the eternal feud between Garuda 
and Nagas. Garuda as Surya stands for the powers of light and immortality, the 
celestial Devas, and the Nagas stand for the poweis of darkness and death, the 
chthonic Asuras, It is the same motif as the Vedic Daivasuram, the conflict between 
the Angels and the Titans of which the Indra-Vritra conflict is archetypal. Just as 
the final victory belongs to Indra, so Garuda ultimately triumphs over the Nagas. 
The theme supplied a favourite decorative motif in Indian art and has been treated 
with remarkable success in Mathura sculpture (J. P. Vogel, Indian Serpent-Lore, 
p. 172, pi. XV(c)). We have another sculpture from Sanghao in Peshawar district 
in which the Suparna motif seems to have been at the root. It shows a NagI in the 
clutches ef the giant-bind Suparna (ibid., pi. XV(a)). Dr. Vogel and others have 
taken it to be ‘an Indian adaptation of a master-piece of Leochares representing 
Ganymede carried off by the eagle of Zeus’(ibid. p. 41). Ganymede in Greek 
mythology was a beautiful youth of Phyrgia and was taken up to heaven by Jupiter, 
or as some say, by his eagle, Jupiter or Zeus Pater (Dyaush-pitar) represents the 
presiding deity of heaven, and Nag! is the subterranean spirit of the earth ; the former 
is the immortal essence or cosmic consciousness whigh comes to reside in the material 
§ 
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sheath of the body. The one is the YajSa and the other the Bhiita-chiti, or Narayana 
versos the Earth whom he rescues from the abyss. It is the irresistible siezure of the 
latter by the former that is implied in the union of the two. It is the elemental 
wedding of the immortal and the mortal that is variously celebiated in the legend of 
the Bhii Devi becoming consort of Vishnu and typifying the eternal pull between 
Earth and Heaven, the bride and the bridegroom. 

To take another imagery, we find the symbolism of the quail being swallowed 
by the wolf iVfikasifix cMd vartikam antarasyad, RV. X. 39. 13), or in its later version, 
the quail sieze 1 by the might of the Suparna {grastdm suparmsya balena vartikam, 
Adi-parvaii, 3. 62 ; also Renou, L’ Hymne aux Asvin de L’ Adiparvan, A Volume of 
Eastern and Indian Studies presented to Prof. F. W. Thomas, p. 178). Here also 
the quail stands for the individual consciousness on earth and Suparna the mighty 
immortal essence symbolised by the Sun or more correctly the Supernal Sun which 
stands for Brahman. 

In this context we are reminded of the Tiisuparna conception of Vedic 
literature underlying the legend of the carrying off of amnta or Soma from heaven by 
the three birds which were the three metres. (Cf. Atharvaveda, Trayah Suparna 
vparasya mayu nakdsya prisMia adhi lishtapi sritaJi., XVIII. 44). A detailed version 
of the Trisupaina legend is preserved in the Aitareya and the §atapatha Biahmanas 
(AB. III. 25 27 ; SB. ill 6. 2.1-26., also III. 2. 4.1 ; Taittiriya Samhita VI 16.1-6; 
Maitrayam Samhita III. 7. 8.. Supaini and Kadru are clearly explained as the 
symbols of heaven and earth respectively {iyam tm Kadricr amu Suprant TS, 
VI 1.6 1), and the sons of Suparm, viz. the Sanparneyas represent the metres 
{Chhanddmti sauparnfyak ihid.). Creation is typified as Dyava-prithivT, which are 
the two parts of the single mundane e^., always kept apart but in peipetual mutual 
union as the Universal Parents. Heaven is the immortal counterpait of gioss matter 
or the five elements typified as the earth. Soma is the cosmic lie piinciple, i. e. 
the Universal consciousness which is the welling fountain of honey oi Soma [midliva 
utsab, RV. I. X 154). 

How the mead of heaven may be brought to the plane of matter is the leal 
eternal problem of creation ? The three metres symbolise the basic tiaid of cieation, 
and as thiee Suparnas stand for Vak, Prana and Manas i. e. Mattel, Life and Mind : 

1. Vak (=Five Bhutas)—Matter—Gayati I. 

2. Piana (=Piana-Apana)—Life or Vital Airs-Trishtup. 

3. Manas (ss Samjna)—Mind—Jagatl. 



7 . SDPAR NA 


59 


The principles of Life and Mind were the active associates of Gayatri in 
bringing Soma down to the manifest world (cf. SB. III. 2. 4. 3. 11 ; TS. VI. 1. 7. 2.). 

The metres were produced from Vak {vacliah prajatani chhanddmsi, SB. III. 
3. 1, 1.). Vak symbolises all the five elements, or gross matter, because aJcaSa is the 
most subtle of them and sabda or vak as its attribute stands for all. 

The functioning of the above cosmic triad as an integrated triune principle 
of universal coherence both in time and space depends essentially on the vibration 
of Prana-Apana, which is a forward and backward movement. Theie are several 
terms to express this rhythmic pulsation ; e. g, ‘Thou art Aditi, the double-headed. 
Be thou for us successful in going forward and successful in coming back. 
When he says, ‘Be thou for us successful in going forward’, he means to say,’ Come 
back to us with Soma’ (S’B. Hi. 2.4.17, sa nak suprdchl supraticJii edhtii). This two-fold 
oscillating movement is also referred to as eti-pnti (comes and goes) and sama^eJiana- 
(Yajurveda, XXVII. 45, SB VIII 1.4.10; also RV. X. 189.2, antd cliarati 
rocJianaspa prdnMapaaati). This is at the root of the legend of the heavenly 
Soma brought through the intervention of the Three Suparnas, viz. Jagatl, Trishtup 
and Gayatri. The Suparnas or Sauparneyas belong to a single chant or cosmic rhythm 
and are spoken of as metres. Gayatri is the chant or messenger of earth, Trishtup 
of mid-region, and Jagatl of heaven. The immortal and invisible life-essence is 
ordained to descend from the plane of “heaven” to that of “earth”, and therefore 
it is only Gayatri which succeeds in making Soma travel from the celestial abode 
to earthly destination. 

These two forces are but aspects of a single intrinsic power inherent in 
Nature. Infinite Nature is the Great Mother (Mahl Mata), the, Cosmic Cow {ViSva- 
rupa Gauh), also called Aditi, the Mother of Gods. She is double-headed {uhhayata 
gzrshnz SB. III. 2. 4. 16), with the negative and positive poles, or earth and heaven. 
The ascent and descent, or anode and cathode in relation to a single current or flow 
of power are merely relative terms, illusory and not real just as stated about 

Kadru and SuparnI: ‘Now Soma was in the sky, and the gods were here on earth. 
The gods desired—‘Would that Soma came to us; we might sacrifice with him, when 
come ? They created these two illusions SuparnI and Kadru’ {ia ate maye asnjanta 
Suparnlm c7ta Kadrum eha, SB. III. 2. 4. 1.). 

The two creative forces of Nature are inter-related, one of them does not and 
cannot leave the other. This is what is meant by the heavenly Suparna siezing with 
its might the quail on earth {grmtam suparmsya halena vartikdm, Adi-parvan, 3. 62). 
Life is a ceaseless thiobbing or pulsation between mind and matter which may 
be compared to two Birds of mighty power {vrishnd suparm, RV. X. 114. 3) 
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perching in common friendship on the cosmic tree (RV. I. 164. 20), Life is designed 
as a three-staged rocket burning out in a fixed order—a Gayatra ch int or flame fed by 
the warmth and light of the three fuel sticksexpressing themselves as the Spring, Sum¬ 
mer and Autumn or youth, maturity and decline of an individual’s earthly existence 
{gaffatraiya samidhas tisra aJiuh, RV. I. 164. 25). By the kindling of the triple sticks, 
Nature fulfils here mysterious and beautiful purpose in the bodies of men and women 
and all other creatures. In the language of symbolism the veritable truth is expressed 
diversely as Trimparna, Tisrah Samidhah, Trayah GrharmaTi, Agni-treta, Trayl Vidya, 
Trtni Jyotlmihi {Yajor. VIII. 36), etc, Suparna is one in nature, but wise sages in 
their songs give him many figures : 

SuparmA nprah hzoayo vachohUr-ekath santam baJiiid'ka halpayanti (RV. X. 114.5) 

Creation is the outcome of a primeveal quivering which is omnipresent and 
continuous for all time. This is the Great Bird always on wing in a non stop flight, 
called as Mahasuparna and identified as Brahman, from the root brih to grow or 
expand. Manifestation in time and space is spoken of as brimliana or brahman, which 
because of its characteristic feature of a rhythmic movement is identified with the 
substratum symbolised as the Ocean of Waters in the womb of which tremerous Agni 
is concealed- This Ocean is spoken of as Brahraanaspati Soma or Rita of ParameshthI, 
the ultimate source of all energy and matter in equilibrium. If there were no flow of 
that primal Soma filtering in the created worlds there would be no cosmos and no 
functioning of any kind. Such a filter canopies the universe (PavUram te 
vifatam brahmanaspais prShur gatrani paryeshi visvtdah, RV. IX 83. 1) and supplies 
to it the material by which the visible worlds come into existence. The force by 
which Sc«na is drawn to Agni is a rythmic agitation for which the celestial flight of 
Suparna was accepted as an appropriate and significant symbol. 



8. NASADlYA SUKTA 

1. Sadasad-vada —The NasadTya Sukta gives this doctrime the first position. 
In the begining there existed the Asat and from it proceeded the Sat. This was the 
view of the Taittiriyas. In the Rigveda itself both Asat and Sat are said to have 
existed in the Parama Vyoma i. e. the Empyrean or the highest heaven which 
was the abode of the Gods and from which both Aditi and Daksha were born— 

(^ig. X. 5.7} 

We may also compare here the statement made in Rik X. 72. 2-3, 
^TTjfFRf). In the ^atapatha Asat is explained as the Rishi-creation 
or Piana-srishti (VI. 1. 1. !)*• The terms Sat and Asat were differently understood 
in the various schools of philosophy. Here the gross material creation is said to 
be Sat and the preceding stage of Energy is termed Asat. Others said that Brahman 
is Sat and Pradhana or Prakriti is Asat. Subtle discussion over their relative 
priority as shown by Pandit Ojha in his DaSavatdrarahasya resulted in the elaboration 
of seven diverse points of view which subsequently were expanded to twenty-one. 

2. Bajovdda —Rajas is the primeval material cause of the cosmos 

( ). It is said in the btigveda that in the beginning there 

existed the One Unborn ( ?Ur:) refering to the absolute Brahman and from him 

were produced the six Rajarhsi which were all supported by that One (fq qWRlffl 

, I- 164.6). 

These are also known as Shadurvtii, the ‘Six Expanded Ones’ (HR, 
X. 14.16; also X, 128. 5. Others believe that Rajas is the same as Loka and 
there are seven Lokas, viz., These are also termed as the 

Earth, Water, Fire, Air, Space, Activity and Consciousness. Others speak of 
Rajas as being twofold, viz., ^ukla-Rajas and Krishna Rajas which repsesent the 
basal dichotomy of the cosmos and revolve in a circle as the dynamic pulsating 
forces of creation— 

(Rig. VI, 9.1.) 
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It is said elsewhere in the l^igveda that the black and the white represent 
the variant Pair of Twin Beauties : One of the two is dark, and blight shines 
the other. These two originate from a common parental source and are Sisters, 
Mighty is God supreme and sole power which is capable of such miraculous, 
manilestation— 

(Big. HI. 55. 11) 

Rajas represents the principle of Motion as against the principle of 

Rest or Stasis (felfe). Whereas Aja is the same as the Avyaya Puiusha, Rajas 
corresponds to the Akshara Purusha. The doctrine of Akshara was quite well 
known to the seers of the Rigveda where it is stated that the primeval ocean of 
infinite energy transforms itself into this material creation through the agency 
of Akshara— 

?[pr: ^ ^ ^ I gra: ^ U 

(Rig L 164. 42) 


Cosmic pulsation is expressing itself in the universal rythmic movement of 
expansion and contraction and the same is designated as Prana in Vedic termino¬ 
logy, as stated in the ^atapatha— 

(Sat. viii. 1 . 4 .lO). 


Controlled rythmic beat or throb is the nature of Prana and the same is 
equivalent to the life-principle manifest in different forms. Prana is a dual principle 
like Rajas, expressing itself as the pair of Prana and Apana, As it is said, the 
supreme light of the universe manifests itself in an expiring and inspiring movement 
known as Pranana-Apanana— 

Jn'JTRqHijt 1 (Rig. X. 189. 2). 

When the two opposite poles of Energy or Rajas become established and 
an uninterrupted oscillating movement starts between the two then only light 
begins to shine in its sphere and the principle of Darkness or riotous energy 
symbolized as Mahiiha keeps out of that orbit. Rajovada was an important 
metaphysical doctrine of the Rigveda which later became identified with and 
merged into the theory of Kala or Time. 

3. Vyoma-vada —The ultimate changeless and eternal source of the cosmos 
is known as the Parama-Vyoma, That is immortal and beyond modification. It 
is also called Indra or Nabhya-Prajapati that remains unborn ( )* Its 
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opposite principle is Apara Vyoma representing the creational aspect of the cosmos. 
This is subject to change and all kinds of modification and therefore is regarded 
as mortal. Akasa (Space) is its first material manifestation and the five gross 
elements are gradually produced fiom it. The Amrita-vyoma is the birth-place 
of the Devas and the Martya-vyoma that of the Bhutas. The doctrine of Vak is 
intimately connected with that of Vyoma. In the Empyrean ( ), Vak is 

said to be immortal ( ) and to be constituted of *a thousand syllables’ 

Rig- I- 164. 41). That which is Sahasra is infinite and universal, 
undifferentiated and unaffected by the conception of arithmetical numbers. That 
which is Vyoma is the same as Akasa and the attribute of Akaia is Sabba or 
Speech consisting of syllables. 

4. Apara-vaJa —Para and Apara are relative conceptions, the Absolute 

being concieved as Para and the Immanent as Apara. This Pair of Higher and 
Lower is also designated as Urdhva and Adhah. The centre is the Para and the 
circumference the Apara. The Cosmic Tree is said to have its roots in the Urdhva, 
that is the Higher Essence and its branches ramify in all directions of the space 
called Adhah. The relative conception of Paia and Apara was of the widest 
application in the Vedic metaphysical lucubiations. Vyoma, Vak, Prajapati, Kala, 
all these were conceived of as belonging to a higher and lower order, the higher 
corresponding to the stage ab inira ( ) and the lower to the stuge of 

manifestatioii ( The seed and the tree, the primeval germ and the 

manifest body are examples of Para and Apara. 

5. Avaram-vada —The line of NasadIya Sukta referring to this doctrine 

reads— 

(Rig. X. 129. 1). 

Creation is governed by the principle of Finitisation. The Infinite is cast in a 
finite mould for the purpose of becoming manifest. That which is made concrete 
and material assumes a finite shape. This is the doctrine of Avarana. A signi¬ 
ficant terra for it is Maya, The power that measures out all created things is 
Maya. Indra as the presiding diety of Parama Vyoma assumes diverse forms 
through his MSya. 

^ II (Rig. VI. 47. 18). 

All creation is measuring out, which is usually expressed by one or the 
other derivatives of the root to measure, and generally expressed as Vimana. 
This measuring out takes place through the agency of Rajas or motion and i| 
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threefold or operative at three different levels of reference ( Big. Ill, 26. 7), 
i.e., Mind, Life and Matter. 

The principle of Envelopment is important for cieativity. It determines 
the depth and dimensions of the projected creation. Each created object 
comprises a Dyava-Prithivi, i. e. the paiental pair of Heaven and Earth. The 
Dyava-PrithivI conception' is the most vital and basic to the whole idea of 
Vedic cosmogony in which the Earth symbolizes the material basis and Heaven 
is the symbol of all that is its nnmanifest immortal source. Many a beautiful 
hymn of the Bigveda is devoted to the glorification of this Parental Pair. 
Anything to become manifest must descend to the level of Matter, spoken of 
as Earth or Mother. The word Mata literally signifies that which measures. 
The womb of the Mother determines all the pc^bilities oi existence infcereet 
in each created object The Father coincides with the infinite immortal source, 
but the Mother represents its mortal and finite counterpart. The Mother is truly 
the container of what she creates. That is her true nature, viz. serving as a 
mould or Avarana. The Nasadiya Sukta gives a synonym to this as ^arma, viz.. 
Shelter. Each covering is virtually a protection. That which envelopes serves as 
a shelter to the object enveloped. From this point of view we may understand why 
in the Brahmanas ^arrna is equated with Charma or the Cutaneous principle which 
appears as the covering of each living object. It it said that the skin of the black 
antelope is called Charma in ordinary human speech but is virtually a §arma so far 
as it r€|H:es€iits the divine principle of protection; for the black antelope is the 
symbol of Yajna and the latter enshrines Agni or the overall principle of Life 
( ^ ^ ^ Sat. Ill 2. 1. 8). Sarma = Charma =s 

Avarana represents the truly cryptic esoteric style of the Biahmanas. In the 
Puranic terminology it is the same as the Gaja-kritti worn by Siva at the beginning 
of his Tandava Dance, where the elephant is the symbol of Abankara or 
individual manifestation. 

6 . AmbTt&vada —The Ambhovada was an important Vedic doctrine in which 
the Waters were conceived as the primeval source of all creation. Ambhas, Apah 
Salilam, Samudrah, Bitam, all these were regarded more or less aslsynonymous 
concepts and described with great elaboration in the mantras of the Bigveda. All 
creation proceeds from the infinite ocean of Varuna who is the presiding deity of 
Waters. The region of Varuna is that of darkness, i. e. of the absence of mani¬ 
festation. It is also spoken of as the dark descent ( frof ffiupT, Rig. 1. 164. 47). The 
Waters represent the principle of Rest in which Matter existed in a state of equi¬ 
librium and as an amorphus mass. Out of that unmanifest state of darkness and 
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static inertia proceeds the principle of Motion and Light which is symbolized as 
Agni, This doctrine is repeated many times in the 8 -igveda that the Waters as the 
primeval Mother gave birth to Agni. The Rigvedic seer formulates this signi¬ 
ficant enquiry:— 

qft fer i 4 Jisrif ^ ?Tpft ii 

^sr ^rrrt m i 11 

(Rig. X. 82. 5-6). 

Agni was the first child of the Waters as its Mother. The Waters were 
the same as Ritarn or Parameshthi, the universal principle and source of creation. 
Agni is spoken of as Apamgarbhah (Rig., III. 5. 3), According to the Rigveda VII, 
49, 4 Vaisvanara Agni had its abode in the Waters ( 

)• Agni as the enkindling principle in the cosmos is spoken of as the 
Piimeval Heat ( II. 53). The Aranyaka-parvan refers to it as the 

temperature ( Sjsrrr ) and the MaitrayanI Upanishad refering to the doctrine of the 
Divine Heat ( ^ mentions that this heat is generated by the clashing forces 

of expansion and contraction known as and and that the Purusha is 

O 

the same as Agni ( ?r I 5 ^: II. 6 ), It 

is stated that the Gods discovered beautiful Agni hidden in the Waters— 

(^ig- III- 1 • 3.) 

In the Rigveda Agni is explicitly stated to be the first-born of Rita which 
signifies the cosmic order as expressed in the form of the channels through which 
Water or Energy is flowing ( Rig. X. 5. 7). 

It may be stated that the sub-stratum of Rita or Apah or Ambhah represents 
the principle of Soma, and Agni is its opposite principle. All creation is spoken of 
as the manifestation of the interaction between Agni and Soma ( 

Animal life with blood, vitality and spirit is produced and sustained by the 
interaction of Agni and Soma ( TO ) which is tied to each sacrificial stake. 

The sub-stratum of Waters is conceived as a lake ( ) from which SarasvatT or 

Vak symbolizing the principle of Matter flows forth in a thousand forms. 

Agni, the enkindled divinity, is the same as Indra, which the Satapatha 
Brahmaiia derives esoterically from the root ‘indh’, ‘to burn’, that which is Tndha’ 
t^mes Indra in the cryptic speech ( g- gtsg 5 IK: I 

yj_ 2 ). In Vedic terminology the 

following bunch of coincident meanings should be borne in mind ; 

—STflg—%—qng-—f|^'Higg~5n^Tqfg— 

gM— 

9 
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They point to the same phenomenon, viz. the principle of Agni born from 
the pre-existent and infinite ocean of Waters. The principle of Soma has also its 
coincident series, viz. —51^—?rff—^^— 

etc. A correct appreciation of their symbolism 
throws light on many stanzas of the htigveda. 

7. Amrita-Mritu-vada —Amrita and Mritu are inherent in* the creative 
• ' * • 

process of the cosmos. Immortality is the principle of rest or stasis^. a»;t mortality 
is motion or change : 

( 'T P-35) 

The Devas represent Amrita and the Bhntas Mrityu, and Agni is 
connected with both as the and the former in the sun and the latter 

ill the earth (IdftSh ibid. p. 16). In other words 
5npi is called m and is called 

JTosit^ 5IcgR^T^nTT%ni I 

^ fczitwn II ( ^RfTT ) 

Birth is immortality and death is Mrityu. Both of these are found in the 
Sun as Martanda, whom Aditi, the mother of Gods, brought forth ‘to spring to life 
and die again' : 

wm RcEI^ I (Eig X. 72.9). 

=^^)are the component halves of the same circle, 
they constitute the cyclic wheel of tima 

8 . AJ.oratra-vada —This was the same doctrine as the Kala-vada to which 
reference is found in the Svelasvatara Up. (I. 2, ^51: Wdldt etc). Also, 

I ^ 'sRT: II (Gita 8. 17) 

A thousand yugas constitute a day of Brahma and a similar duration his 
night Day means creation and night stands for dissolution. Ahoiatia is the unit 
of time and pregnant with all its power. It is Saihvatsara itself pushing with 
dynamic fesree the earth to revolve round the Sun on a fixed oibit. The Sun in 
the centre is Pra^apati; he is the Horse that imparts movement to ever^thin^. 



8. nasadIya sokta 


67 


Ahoratra is very often spoken of as the Ahah or Day of which the black and the 
white are two halves : presses the other 

to move on and on and revolve in a cycle. As a result of this equal distribution of 
light and darkness the Vaisvanara Agni as the life in the Purusha and the Sun in 
the solar system is sustained and kindled for ever. Light and darkness, black and 
white, Agni and Soma, creation and dissolution, birth and death, heaven 
and earth—these are the varied manifestations of Ahoratra. The tremendous force 
behind creation is Kala, and this doctrine is found in its fully elaboroted meta¬ 
physical form in the Atharvaveda (Kanda XIX, Suktas 53-54): 

^ ^ ^ \ 

(Atharva. XIX, 54. 5). 

As Pt. Ojha has explained is the substratum and real substance ( ) 

and is its modification : 

Tlf^: I 

^ 5rfeT II 

symbolises the principle of Rest and that of Motion ; is sleep 
(C'ISF) and is the awakening of the world-force (srpRtu) which is styled as 
in the Puranas. Vishnu, the deity of the cosmos sleeps or rests on the substratum 
of the infinite force called Ananta or §esha, the Remainder. 

Vishnu represents the finite universe and the cosmic serpent is the symbol 
of Infinity. In the terminology of the Pancharatra Bhagavatas, Markandeya 
represents the principle of Time. He is coeval in time with creation, and the 
latter is a sacrificial session of a thousand years and so is R,ishi Maikandeya 
destined to live for a thousand years When Vishnu or the Divine 

Creator awakes from his abode in the Infinite Ocean it is the sage 

Markandeya, who first comes out of the restful body of Narayana, and creation 
starts. What is intended to be said is that the dynamic element of Time is 
the root cause of cosmic pulsation. Narayana is identical with Surya or Savita, 
and the comprehensive coincidence of its connotation is explained in the MaitrayanI 
Upanishad (VI. 8) as srsTF#, JSRq’, Wl, 

mmj, \ 

All these enter the orbit of meaning associated with 5^ as a metapbySicU 
doctrine of the Rigveda. 
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9- Bcd’oorvMa .—^The doctrioe of the Devas as cosmic creators is funda¬ 
mental to ^igvedic thought. The emergence of the Gods is the point where 
Yajha starts. The cosmos is one continuous sacrifice in which Agni is always 
present. He is invoked as tRFPz? (Rig. I. 1.1.) and is the symbolic embodiment 
of all the Gods (?l^: 1%^ L 4. 4, lO, 

VI. 1. 2. 28). Where Agni is, there all other Gods must be present (?r ^ 

Big. I. 1. 2.). In the DakshayanT Sukta of the Rigveda (X. 72) we find a 

profound disquisition regarding the birth of Gods and their relation to Aditi or 
Infinite Nature. The latter is the mother of eight sons (?r^ and they 

include the Seven Adityas and the eighth Martinda or the yonder Sun born of the 
Golden Egg whom Aditi nursed to undergo the cyclic process of life and death 

For material creation Mrityu is an essential factor; 
without it there would be no rhythm and no further movement. 

As to the number and nature of Gods, there was a point of view that 
Agni and Soma are two essential divinities; Agni creates the Devas (Energy) and 
Soma creates the Bhutas (Material Elements'. Agni is cme but assumes a triple 
form, and is therefore variously spoken of as (son of three mothers), or 
(Big- III- 56. 5) and (three-headed, RV. I. 146. 1). There are three high 
stations of Agni’s birth all rooted in or the firm nucleus of Yajua : 

froi m ^ wm (Rig. iv. i. 7) 

The first truth of Agni’s birth is Mind, the second Life and the third Matter. 

They are respectively known as ( *=^) ^^6. 

In between these three levels, are the twin principles of Soma which keep the three 
Fires burning. Agni and Deva are identical principles, viz. energy in its active 
manifest form. Where there is Deva, there is light, immortality, order and truth. 
The opposite of Deva is Asura, the symbol of darkness, death, disorder and devilry. 
The Asura as daikness precedes the Deva and was therefore sometimes called 

From one mighty Asura’s dominion were produced the Devas of definite 
names and forms: 

In each2T^-K5^, the Single Deva occupies the centre, the Thiith- 

three Devas lend their functioning power to the diameter and the Ninety- 

nine Asuras cluster all round the circumference ^ The diameter is ^ and the 

ey^eadalcreQce is and that is why the latter are thrice as numerous as the former. 
The AsuraS are not permitted to enter into the holy Yajfia-mandala protected by the 
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jnaM^ra-power. Thus the school was of far-reaching connotation and importance 
in the Vedic times. 

10. Samsaya-vaia —^This was the school of sceptics who asked about the 
tiniv'^se such questions as : Whence ? When ? Where ? How ? What size ? What 
fcurm ? Diverse were the answers formiihited, but doubt found expression in such 
htterauces : 

n (l^ig* X. 82. 7) 

‘You will not find him who produced these cieatures : something different has 
entered your hearts. 

‘People now have beclouded minds and stamraeiing lipS; and given to woidly 
enjoyments, they merely have become chanters of hymns.’ 

In the Nasadlya Sukta itself we find scjptic utterances in their boldest 

form : 

‘Who verily knows and who can here declare it, whence it was bom and 
whence comes this creation ? The Gods are later than this woild’s pioduction. 
Who knows then whence it first came into being ?’ It is finally stated that even 
the Creator who presides over this universe in the highest heaven knov/s its oiigin 
or does not know it—cannot be affirmed positively. Such is the gi eat mystery. 
Everything here is a big sign of interrogation — a Great Question the answer 

to which no one knows. 

Besides these ten points of view there were other cosmogonic doctrines also 
and they were being put forward not in the spirit of contradiction but as probable 
explanations of the universe. Sometimes even single wouls weie followed to their 
logical conclusion, for example, the symbology of the Cow, or the Horse, or the 
One-Footed Goat or the Dragon of the Deep or the Dawn, or 

the two Alvins, or the Great Mother by whom was always intended 

Aditi, the Mother of the Gods. Such symbols are too numerous to mention but they 
are regarded as offering some cogent explanation of the cosmic process. Indeed the 
comprehension of ^igvedic mythology depends on a correct appreciation of the 
meaning of the symbols which the Vedic seers employed as the vehicle of their 
thought and which language by common consent become the norm for the formulation 
of the Mantras. One who understands the significarce of the symbols employed in 
the il^igveda can do justice to the thought embodied in it. There is a complete and 
’consistent metaphysical system in the utterances of the Rishis and that key holds the 
^bret of Vedic exegesis. 
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Brahman is Reality or Essence, who without undergoing any modification 
becomes the sub-stratum and the effective cause of creation. He is One and at the 
same lime Many. The main root is to expand or to become many. As in the 
spring season the trees and the creapers are loaded with fresh leaves and flowers 
which sprout from their inherent sap or essence, so is the ccsmos born out of the 
essence of Brahman. Like the waves of tidal flood on the surface of the ocean 
creation is due to the quality of manifestation inherent in Brahman. 

All the created objects show a twofold attribute, viz. that they are subject to 
constant change and secondly that they retain their identity. The first thing is the 
principle of Motion and the second that of permanency and Rest. The first is ^ 
and the secone is'^- If the created objects reveal this twofold character their 
ultimate cause, i. e., Brahman assuredly partakes of this duality. 

The trinitarian doctrine of the Three Purushas called Avyaya, Akshara, and 
Kshara is inculcated in the Vedas and elaborated in the Upanishads and the Bhaga- 
vadgita. Avyaya is the highest Purusha and sub-stratum of all. It is the Supreme 
Essence in which ail things aie unified Prana or the vital 

being is Akshara which is responsible for all kinds of activity and motion. The 
gross material elements or the Pancha-bhutas aie called Kshara. As the Gita says— 

II (Gita XV, 16) 

Matter is Kshara because it is subject to decay and disintegration. The 
energy within the material elements is Akshara. 

The Vedic terms for these three are a little difierent. We have two sets of 
terms. In the first set Avyaya, is Para, Akshara is Paravara, and Kshara is Avara, 
i.e., the three Persons are conceived of as the Higher, the Middle One, and the Lower 
One, In the more ancient terminology the Avyaya Purusha was known as and 
1 ^, and since 5R is spoken of as or i, e., the One-Footed or the P'oottess 

One, the idea was that 5^ was devoid of any motion and represented the principle 
of Absolute Static Rest. 

The Vedic word for Akshara Purusha was Rajas and Creation is spoken of 
as the measuring out of the possibilities of existence under the power and force of 
Rajas. 

The third principle, viz., the Kshara Purusha is in the Rigveda called Vak, 
Vak is the designation of the Pancha-bhiitas or the Five Elements of Matter, The 
genesis of the term is simple. In the course of manifestation the more subtle 



8. NASADIYA SUKTA 


71 


substances are gradually transformed into the less subtle. There are three planes of 
manifestation, vi2. Mind Life and Matter or Akasa is the 

foremost of the five elements and ulso the most subtle one. Its attribute is Sabda 
or Vak and therefore Vak was accepted as the symbol of all the five material 
elements. 

This was the Vedic conception of the three Purushas and all creation was 
regarded as Tripursha-srishti. It is the three states of consciousness that are implied 
here, viz,, and One which is gross is encased within the other which 

is more subtle. We come across here a graded system of psychological depths which 
enter the constitution of each human being. This exposition of the Vedic Trinity 
corresponds essentially to the metaphysical triad of Indian philosophy, viz, 
and cWgi^of the ancient Sahkbya philosophers. This is the same as the three Devas 
in the Puranas, viz., Vishnu, Brahma and ^iva. The three ritualistic Fires, the 
three Gunas, the thiee Vedas and the three Devas are but divergent expressions of 
one and the same triadic doctrine distinguished by a cosmic coherence of the highest 
value— 

^ ^ qg qq ^ gqiT: U 

Many other Trika parallelisms were derived from the basic conception of 
the Vedic Trinity. 

The Avyaya Puiusha is constituted of five sheaths or viz, ?rR^, 

qrqr, which are elaborated in the Taittirlya Upanishad. The Akshara 
Purusha is constituted of the Pancha-pranas and the Kshara Purusha of the 
Paheha-bbutas. The Kshara is the material cause ( or ), the Akshara 

is the efficient cause ( qR'iI oi ) and the Avyaya Purusha is the sub¬ 
stratum ( ). 

The Nasadiya Sukta does not content itself by merely recounting the 
various points of view; it makes a solid contribution by offmeing its own solution to 
the cosmogonic problem agitating the' thinkers of that age. It makes the follo¬ 
wing statements; — 

1 . The ultimate cause of the woild is styled as q^, the One and the 
only One without a second. The epithet qq is in contradistinction to qqq or ^ 

for the world, 

2. That q^q was transcendent and above all, viz. which is the 

essential meaning of qx: {none other was, nor anght there-beyond). 

This is the same as called and 



72 


SPARKS FROM THE VEDIC PIPE 


3. That Transcendent Biahraan for the sake of creation bieathed ( )» 

i. e. it was distinguished by its inherent power which is ‘Bicath ( ). It is the 

same which later references speak of as and which is equivalent to the 

principle called or ^ or or in the words of the ^atapatha the sn^F. 

4. This int[FT depended not on any external factor like aii ( ), but was 

entirely due to the intrinsic-power ( ^ ) of Brahman. This is a mystery, 

its obscure nature is beyond explanation or utterance and it exists in Him by his 
own light. As expressed further in the hymn the principle of is of a lower order 
( ), being the cause of material creation and associated with the Pitris. 

5. In that ah intra state ( m ) Dark-Inert ( ) was hid by Dark-Inert 

The two entities referred to as are Svayambhu (the self-existent 

Father-principle) and Parameshthi (his emanation, the Mother-piinciple). In the 
Gita the is called PrefT an i the the Tr|^ ^ or Both represent 

the paiental pair prior to the creation of ?3KT-#r^, which is the parental pair on the 
plan of manifestation. 

6 . The cosmos was hid in the depth of This is a term which as 

explained above was synonymous with , WTq d’JS, or the of the 

Piiranas. ^ refers to the created world (cf. which did exist 

in its sutable state as hidden under the depth of the sea. The principle of 
denotes diffused matter existing in a state of equilibrium and rest. The cosmos ( ^ 

existed then as an inscrutable watery mass, still unformed into any read 
shape ( }. 

7. —Both ^=5^ and are technical teiras. is 

void or spatial cavity i. e. the cosmos ; is that which peivades on all sides ( 

) and denotes Brahman itself. There can be no creation unless 
is in some part affected by the principle of 5=5^, or limitation, which implies the 
creation of a that is a shell or coating with a void within it. The is the same 

as 35^ ( ), i e. a phantom or ghost, which is merely an appearance 

and nothing in reality. So is the world, and the three Lokas are but manifestations 
of Name and Form, which are culled ?rP5F and W— 

^ ^ ?rFffT =^1 ^ ^ I ^ 
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The cosmos or the as represen ts the of but 

is mighter than all this seeming greatness— 

8 . 34 ^1-4^^<—here refers to the principle of individuation, i. e. 
the individual centres which came into existence as so many universes. Each 
universe is a and the aggregate of all the universes is also a JI?r. The is 
spoken of as the ^TtfiT or centre of organised activity— 

fSijifir JPT pvTBT HlffT: I 

sni firf^ u 

“Where is the centre of the world, I ask thee”, 

“This JRT is the world’s centre”. 

Tift, —all these point to the centre of the universe 
or the created organism. This is the one which becomes many in the extension 
of its diameter and the mandcda or its circumference. This is that W which 
is born of heat or — 

On the surface of i. e. ^TTT:, diffused primordial matter, the TfT i. e. TFT- 
^ (Name-Form relata) makes its appearance by the power of , i. e. ?Tfh! or heat 
or temperature gives rise to movement, activity or pulsation. 

The particular portion of sn^ that was shadowed by generates within 

itself the temperature of heat which brings into being the individual centres mani¬ 
festing as the Sun in the midst of each system, is the manifest form of intense 
, the enkindled power called i. e, esoterically The mutual realtionship 
of and ^ is noteworthy. In contrast to the vast mightiness of Brahman, the 
created world is but a very minute portion of Him (cf. snicl ). 

9. TTOy—That one Individuating Phenomenon is known as the Mind 

(J the same as the Consciousness or Ego. It is variously known as 

^?rT, f^fd, stc. In the ^151 terminology is called or or 

5IIM, or or ^be presidirrg sprit of each — 

^ WTFT^ m 1 

(Rig. X. 63. 7) 

is also called or or JTT^, or 5iwrfd, or :?fT^ because of 
its TfiFTT or ffT. 

10 
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10 . The enkindliog of a#l or ^ or the conciousness of mind is the 

same as the principle of desire. It is the primeval seed of life and creation 
appearing in each individual centre or m, or It is the same as to, or 

the wife of the Sun-god and daughter of 

11. When we speak of we should always remember its source in the 

As already pointed out, all signify the centre which 

is unmanifest ( and KW is its manifest power. is and is ^ 

(I. 164. 30), TPI^isFc^ and its cause, or consciousness is the norm 

of life, of which is the hidden mysterious source : 

^ iFi: ?rf^ STTOT > (I- 164. 18) 

Who the poet here could tell of the source of the god-iike Mind ? Mind is 
no ordinary thing, it is God Himself. In the ^ of the is called 

IjcSrfeg, i e. the mind is established in the f and the same is implied here in the 
WOids ^5 

12. What did the poets discover by the power of their thought was the 

kinship of the material creation in the or STFI of the preceding 

order. These particular meanings of ^ and have been explained above 

under and in the VI.1.1.1. 

The kinship of Matter with Energy is the basic knowledge and top secret of the 
consmogonic science. It may seem contradictory but it is there—the Bhutas have 
emanated from the Devas. 

13. Next comes a strange cogitation of the Seer. With an introvert mind 
he thinks loudly— 

m: ^ todt \ ^ \ 


The source of the Sat seems at times rooted below, at times emanating 
from above. Here mi is the material world, and i3qft is 3;^ or Brahman. The 
principle of Life, Mind and Matter, i.e, of the created nnherse with its triadic 
coherence, is attributed by some to the manifest process and by ctheis to a mystery. 
The truth lies somewhere between the two, as the ray that costitutes this 
creative process is neither from above nor from below, but an oblique manifestation 

Its source and end are both unknown and unknowable. 
It is analogous to the birth of Indra from the oblique side of bis mother.— 

(Rig. IV. 18. 2). 

In the Matsya Parana it is stated : 
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The same is said of in the that was born from the oblique 

sideof Devi Bh. IX. 3. 59). Similar was 

the birth of the Buddha from the oblique side of his mother. 

The meaning of these is that the source of Life is not contiguous either 
in the manifest or the unmanifest. If is were so it could be traced. It is like 
the diving of a sky-soaring eagle, an intrusion from an oblique direction and hence 
nobody knows whence it comes or where it goes. 

14. The two principles essential for birth are the parental pair comprising 

Father and Mother. The Father is the and the Mother is the The 

is the same as (Gita, 14, 4) and is the same as ^ 

or jftf^ {m m Gita, 14. 3.) On the plane of the unmani- 

fested creation ^[fe) they are styled as and and on the plane of 

manifest creation, A two-fold parental pair is essential for lha creation 

of Agni who is therefore called ‘twice-born’ I. 194,4). The two births 

are on the plane of energy and matter, the first one is called higher (qi’fdld) 
and the second one lower (^R^cTT^). 

15. 5PI%—The highest entity is called which is elsewhere 

also styled as the or the region of and i.e. the of 

or the Father. 

16. —It is comparatively of lower potentiality, belonging to the 

or material plane of the Mother Principle. is associated with the 

Pitris, and identicai with conceived of as the female potentiality of 

and identibal with and jftfJf, According to Manu, the first-boin are the htishis 
and they in turn give birth to the Pitris ; 

pRRl ^srr^; fir^ l ^ ^ 5%: U (Manu, 3.201) 

corresponds to to:: to ^ to ^ and JTPR to sto. The 

Rishi-creation is and of ^ is With the Rishis are dove-tailed the Pitris 

representing the principle of or the crystalisation of material particles, which 
further on in the ^ ^ become organised into a or ordered system. 

17. When thinking of the two relative factors of 5nri% and FtqT, vi2. the 

higher controlling energy and the lower material order subject to it, the Rishi 
thinks of the several asj>ects of differentiated energy called the Gods. This was 
the doctrine of and considered insufficient in itself as the ultimate cause of 
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creation, ^ i. e. when and viz. the ?IoJTxfi 555 ^ and 

as its opposite counteipart have already appeared as the first parents of 
creation, then appear the as the presiding spirit of which commences in 
the region of is ZT^nTRFRJT; there is no legular prior to the creation of ?J!T, 

In fact the comprised of ‘Seven Threads” begins in the 

^ being Mind, Life and the Five Elements of Matter called iH:, STT^ and. 

(or respectively. In ^ we witness the spectacle of the clash between 
the Angels and Titans the former led by ^ and the latter by who is 

keen to enter the orb of the Sun-god () and overpower its presiding 
deity Indra but which it cannot do. 

18. Finally in enunciating the First Principle, the Seer mentions the 
IlSERT of this creation as its source, and this is no other than Brahman— 

^ ^ ^ ^ ?r I 

JTt (Rig. X. 129. 7) 

In uppermost Empyrean is the ^11% beyond all categories of Time 

and Space, and He the Supreme Godhead has created nil this ( ^ ^ ) by His 
intrinsic power. 

Brahma-vada was thus the metaphysical doctrine of the Rigveda : 

^ ^ ^ g’ 1?F ?rra[ I 

^ l^^rrfd 11 (Rig. x. 81 . 4 ) 

The ‘Forest’ is the ^ (cf. qT: f+Rdld ), infinite and beyond 

all creation. The ‘Tree’ in it is the eToJpT, from which are fashioned the many 
universes. Each universe again is like a branch ( ) of that Avyaya, Asvattha. 

The Fmrest, the Tree and the Branch all are of one and the same Essence, 
vL., Brahman : 

( \\^\% ) 

The N^adiya Sukta thus presents a profound statement of the ancient 
cosmological formulation. Its esoteric meaning and consistency are patent in 
the seven mantras that make up the hymn. 
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?rrat^ STtfTT JT^ I 

Tnft^ \i ? u 

?r ^ gif ^ 5il i 

^sr^Ti t?:: f% =^^Trg‘ ii H n 

g^ sTTHtgri^ i§[f^s5r%^ gg^rr i 

5=5^'"gT^f^rf^ ^[^rt4-^<^rqr^?ng[zi%‘fr?3; u ^ u 

g^r^ggifg ^Figr ^ftr- i 

g^gfg 5rg1^ TFfFrr u v ti 

fgggt Tf^g^TTFTg: i 

^^fFTT ?rreFgffmg ^r^^tgFrfg: TOgjg; n K u 

^ sr^r ^ R gtg<^g ^ptot fg' ^ > 

?T^ fgg^ggFTf ^ gg sng^p- u ^ n 

^ fg^^fg ?rrg^ gf^ gr gfg gr g i 

gt ^TFn^ggr: sgtg^ bt^ %g gfg gr g %g ii \9 ii X, 129. 



9. THE RIDDLES OF RISHI VASUKRA 

Rigveda, X. 27*29, are three hymns of the seer Vasukra. Griffith says about 
X. 27, ‘The hymn is enigmatical and difficult in the highest degree, and neither 
Sayana nor later scholars have succeeded in making it intelligible throughout.’ 
This obscurity is no wonder since in the hymn itself it is stated that the statements 
are in the form of riddles; e go ‘Resolve for me, 0 singer, this my riddle’, and 
in reply the Rishi says, ‘How shall I solve this riddle, I, the simple, declare the 
thought of thee the Wise and Mighty ?’ (X, 28, 4-5). 

In fact the hymns 27 and 28 are couched in the language of Vedic 
symbolism, and once this point of view is grasped and applied tolerable clarity 
begins to dawn upon the stanzas. We shall try to discuss some of them. 

The Rishi says to Indra that he will prepare for him a vigoious bullock 
{ama te tumgrm pichani, X. 27. 2) and pour the fifteenfold strong juices 

(fivram itUam paneJiadakm nuUuJiarrijX. 27. 2). The Bull is no stranger to Vedic 
symbology. In X. 31. 8 it is called UhJia and identified with Surya or the Sun- 
god ; or it is said that this Bull’s most gracious far-extended thought existed in 
the b^inning in full plenitude {ahliavat purvya hhimana gauh, X. 31. 6). It is the 
emergence of Surya out of incoherent watery chaos that marks the beginning of 
cosmic order and creation. This is often mentioned ‘as the cooking of the Bull’ 
(ttfei5«eEOT wrSS, 1.164. 43), or in this very hymn later on as ‘the 

cooking of the fat Wether’ {pivanafn meBham apacJianta vlrali,X. 27. 17), The Sun 
is called Uhhat the Sprinkler, as it scatters its seed or energy thioughout the 
universe by means of its thousand rays. It is often referred to as Prishni (xauli, the 
spotted Bull (X. 189.1, and 1.164. 43), because according to Rigvedic cosmogony 
the Sun is said to comprise two kinds of Eajas, viz. a black and a white one 
(cf. X. 37. 3, 1. 35, 2, VIII. 43. 5, VI. 9. 1, ahaSaJia krishnam ahararjunam cJia vivartete 
rayoal), which stand for the principle of Rest {krishna, tamas, ratri, nidra) and the 
principle of motion (ofy’ttM, oAaA,/5yara«fl) respectively, HxjaB is the same 

as Ahikafi or Motion, and the Sun is the first embodiment of orderly, regulated 
or rhythmic motion. Prior to the creation of the Sun, all motion is riotous, dis¬ 
orderly and conflicting. Surya is therefore identified with Deva and Yajna, and 
the state anterior to it, or ab intra, is spoken of as Asura, tamas, rMri, samudra, etc. 
‘Cooking of the Bull’ is symbolic of the primordial aggregation of that requisite 
heat or temperature (demuBlinyaf MdL Up. 2. 6) out of which millions of Suns were 
created. That iahm is symbolised as Agni {mhna clmoilmanah jajfie idgnir hJiuteshu 
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Idki'hy'ite^ Aranyaka>parvan, 211.4), which is identical with the Sun and spoken 
of as the Bull born of the waters {atisrishto apam vrisJihhah, Atharva, XVI. 1. 1). 

In the same stanza is a reference to the fifteen-fold Soma-juice pressed for 
Indra. Sayana explains it as the juice of the Soma-plant whose leaves grow during 
the light half of the month and die away during the dark half. This is alright 
in the ritualistic context, but when Indra is spoken of as the Shodasin deity par 
exeellenoe, the number ‘fifteen’ has a different meaning (e. g. Yajur, VIII. 33-35 
where the epithet Sho^in occurs six times for Indra). Indra as the Nabhya 
Prajapati becomes manifest in the form of three Lights {trlni jyotlmihi sachate sa 
%liod<jdz^ Yajur, VIII. 36; also Atharva, 'K,7.AQ.safmnitiBmirhjyottmUyanitnni 
prajapatau). The Three Lights or instruments of manifestation are Avyaya 

Purusha comprised of the five sheaths (paHcJia hoiJia), Akshara Purusha of the 
fivefold Pranas and Kshara Purusha of the five elements of gross matter. All 

manifest objects subsume these fifteen with the unmanifested Prajapati as 
the sixteenth forming its nucleus {ghodaSakilam va idam sarvam, KamJi. Br., VIII). 
Indra becomes manifest or attains to his might and greatness {mahima) by 

drinking Soma, or life-sap which is thus fifteenfold. Indra is subsequently 

said to be possessed of full vital vigour ab intra, and to grow to it ah 
extra (X. 27.7). In stanza 7, two canopies are said to be wrapped round him 
who permeates the space to the utmost limit of Rajas {dve pavaste pari tarn na hJiuto 
yo asya pare rajago vivegha, X. 27.7). The highest bounds of Rajas point to the 
created universe constituted of the six Rajas regions {sJiadima rajamsi, I. 164. 6), and 
the two canopies (pavaste) are Dyava-prithivi, the cosmic parents which serve as the 
two moulds for producing the universal forms. The Dyava-prithivi parents relate 
only to the manifested world, i. e. only the world of Rajas or Akshara : they do not 
affect or comprehend that which is beyond the limits of Rajas, viz. the Avyaya 
Purusha or what in the Rigveda is referred to as Aja or Ekam {ajasya nabJiav- 
adhyekam arpitam, X. 82.6 ; ajasya rupe Ttimapi svidekam, I. 164. 6). 

In verse 8 there is a very obscure and difficult reference, viz. the cows 
wandering with their herdsman and eating the barley of their master (gdvo yavam 
prayutd aryo aksJian ta apaSyam saha-gopaSeliarantt, X. 27. 8). The cows symbolise 
motion. They were all shut up or restrained in a cave whence they were released 
by Indra i. e. Surya and creation started. In order to grasp the significance of cows, 
barley and herdsman let us pay attention to a basic concept of Vedic cosmogony. 
It is the doctrine of the Five Deities, viz. Prajapati, his son Parameshthl, his son 
Indra, and the two sons of Indra viz. Agni and Soma who are brothers. This is 
explained at length in the Satapatha Br. (XI 1. 14-20) saying at the end that the 



80 


SPARKS PROM THE VEDIC FIRE 


Zawa^ra of Prajapati, which is this careation, is accomplished by these Five 
Deities fmictioaing as an integral unity {ta ta etah pafieha devata etma hamapreua 
yajiena^yajanta). The creation is called Kamapra because through it Prajapati fulfils 
his desire to become many, and for this purpose he created Kama in the beginning 
{Mrrmtadagre »amamriatadhi manaso retah prathamam yadmt, X. 129.4). These five 
Gods first separated in five bodies, and later by the TanuytptTct nte they came 
together (TaittirTya Sam. VI. 2. 2. 1). These Five are respectively named as Brihas- 
pati, Varuna, Indra, Soma and Agni. Another set of names is Svayambbs, Para- 
meshthT, Surya, Chandra and PrithivL A third alternative designates as 

Visvedevas, Adityas, Maruts, Rudras and Vasus. 

Let us try to understand them more clearly, if possible through a modern 
explanation. According to Ren^ Gu 6 non creation is distinguished as Universal and 
Individual ; the Universal is sub-divided into the Unmanifested and Formless 
Manifestation ; and the Individual into Formal Manifestation with a Subtle state and 
a Gross state. He has summed this up in the following table : 

. , ( The Unnmnife^ed 

Universal 5 _ 

C Formless Mamfestatkm 

Individual / Formal Manifestation .f ^ ^ state 

t (, Gloss state 

With this we may easily correlate the Vedic scheme : the Unmanifested 
corresponds to SvayambM; The Formless Manifestation to ParameiJitM which 
literally signifies the Universal; the Individual in Formal Manifestation is our 
Pyam-Prithvt, which in its Subde state is termed Surya (i. e. Pyauh or Amritam) 
and in its Gross state as Prithivl which in fact is the same as the corporeal existence. 
Dyauh or the ‘subtle state” stands for all the extra-coiporeal modalities of 
individual manifestation, which in Sanskrit are expreseed by the significant terra 
AmfUam, The linking modality between Heaven and Earth is called Antariksha, the 
Intermediate one. 

Within these five has Purusba enteied for the sake of formal manifestation 
{Pafichamntttk puruska avivtSa^ Yajur. XXIII. 52). In the Rigveda we have several 
references to these Five: ‘The primeval light dear to Indra (for the sake of 
manifestation) was shared by these Five Ones’ (X, 55. 2); or ‘Five paces have I 
risen from Earth’ (p Heha padani rupo anvaroham, X, 13.3). In the Visvakarma 
Sakta (X. 81 ), Svayarabhu Prajapati is referred to as PtathamaoJioJihad, the 
archetypal, who has entered all subsequent manifestations (prathamaeJicTihad-avarari 
1 ), i. e. the rest of the four Prajapatis who are his ‘friends’ {sakJiibJiyah, 

Xj 81. ^) and whom he teaches the great law of sacrifice by his own example. 
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These Five Deities are divided into two categories, vi2. Agni and Soma. Svayambhu, 
Surya and PrithivT represent the Three Fires, and Paramestbi and Chandra 
the two Somas {trayas tapanti pritJiivlm aniipa dva hrihiikam vahatah purlsham, X, 27.23). 

From the point of view of Vedic cosmogony Parameshthi occupies a very 
important position. It is called the J^ifa, ^ita-sadana^ Samudra, Jpah, Amrasya Yoni 
(X. 31.6), Krishna Niyana (I. 164.47), or the Dark Region of Varuna. It is also 
spoken of as the region of the Covrs, i. e. Goshtha or Vraja. But the Cows in this 
stage are as if shut in a pen, their movement is hampered and self-conflicting These 
Cows enjoy freedom of movement in the next stage when in formal manifestation the 
Sun is created whose rays are symbols of well-defined and regulated movement. 
Surya is the herdsman of those cows {Gopd) who find themselves free to move about 
under his direction. 

The eating of ‘barley’ by these cows is rooted in significant symbolism. 
‘Barley’ is sacred to Varuna {varunyo yavah, §atapatha IV. 2. I. II; varuno yavamayas- 
cJiaruh, ^atapatha V. 2. 4. II), and the eating of barley by the cows points to the 
world of Parameshthi sustaining those creative forces which first appear in the stage 
of the Universal and subsequently become effective on the plane of individual 
manifestation, i. e. in the Sun or Dyava-PrithivT. The Master (arya) of the Cows is 
Parameshthi whose food they eat, and the Herdsman is Surya with whom they 
wander. With this background in mind the stanza becomes intelligible, and also 
the question : What portion will these kine afford their owner’ {hiyaddsu svapatis- 
chhandayate, X. 27. 7). Parameshthi is the owner of the Cows ; he feeds them. But 
what portion of their milk does he get in return ? The answer to this enigmatical 
query is that the Universal (Parameshthi) becomes incarnate in the Individual 
(Surya as the centre of each particularised manifestation) ; the latter is in a real 
sense his son. The cows yield milk for the son ; it is the pleasure of the Father that 
he provides fodder for the kine so that the Son may be sustained with their milk. 
The Father does not want any portion of the milk for himself, but wishes that the 
yield of all the cows that are consigned to the care of the herdsman should support 
his son. This is how the universal life-principle stands in relation to the individual 
centres of life-manifestation. In Vedic terminology it is the Rita or Soma of 
Parameshthi that keeps the Fire in the Sun burning for ever. 

The cows represent regulated motion or metres (cTihandamsi). All the rhythmic 
forces make their first appearance in the Sun ; in the preceding stage of Parameshthi 
there is absence of rhythmic pulsation or motion, although there may be abundant 
haphazard activity. The true Yajna starts from Surya who is called TajHa-Narayana, 
and the Devas first obtain their ambrosial drink in this Yajna. Prior to the stage of 
11 
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Yajna, all existence is chaotic and formless, devoid of any focal centre to regulate 
the various powers. Therefore Yajna is said to be the focus or navel of 

the created worlds {ayam yaj^o hhuvanasya mabhih, I. 164. 35), Siirya is the 

symbol of Indra, and Parameshthl that of Varuna, the Great Asura. In verse 9, 
there is a reference to those who eat fodder (yavasad) and to those who eat 
barley (yavaJ), i. e. to animals and to men. The region of Varuna {Parmesthiloka) 
is conceived of as a jungle with rank vegetation which serves only a s the food 
of kine. In contrast to that the region of Surya is like a fertile field {urvajra) 
where regular cultivation of corn takes place to supply provender for men. What 
we call the forest [himivid vanam, X. 31. 7, X. 81. 4) symbolises the Urdver^I 

(ParameshtJtj), and in distinction to it the Tree {Jca u m vriMha X. 81. 4) or 

the measured field stands for the individual manifestation. Varuna and Indra 
are respectively the divinities of the two stages. 

Two kinds of animals are distinguished,- vix» those that are yoked and 
those that are yokeless (yukUt and ayvkta^ X. 29. 9). The yoked ones need one who 
will unbind them, and the yokeless ones need some one to yoke them. The reference 
is again to the kine under Surya or Indra and Varuna respectively. The Sun is 
like the central pole or stake (yupa) of a to which all creatures are bound, 
h e. all forces have become integrated (cf. abadhnan puruBham pusurri) X. 90. 15). 
But this bondage is only for a limited period, i. e. for the duration of life whether 
it is one hundred tears or one aeon. Death inevitably comes to loosen the bonds 
of life. Life is a cyclic movement, consisting of corporeal manifestation and 
di^lutioo. It is truly said that Aditi, the mother of gods, brought forth Martanda 
or Surya to undergo both life and death (prajayai mrityave tvat punar martandam 

X. 72. 9), otherwise there could not be creation with immortality alone. 

The cows that are in the sphere of Varuna require to be yoked, i. e. the 
world-order should operate to bring them into the system of yajHa or the rhythmic 
movement of time (samvaUara) of which the Sun is the manifest symbol—the herdsman 
for the cows. 

The same imagery is extended in stanza 10, stating that the truth behind 
the purpose of Indra or Surya is to bring together men and animals, i. e. the 
herdsmen of Surya and the kine of Varuna {dvipaelicha yaoh-chatusJipat samsrijanif 
X. 27. 10). One who obstructs this ordained law, as Vala and Vritra did, is 
doomed to ruin like a weakling woman. 

The mutual relationship of the preceding stage of Formless Manifestation 
(Varuna’s Dark Deep) and the subsequent stage of Formal manifestation (Indra 
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or Surya) is further brought out in bold relief by the allegory of the Blind Daughter: 
He whose daughter is blind since birth, does not become wroth with her on this 
account. Which of the two will loose on him his anger—the man who leads her 
home or he who woosher’ (X. 27. 11)? The Blind Daughter {anaksJia duMta) is the 
unmanifested Prakriti concealed within the womb of Mahat or Parameshthi 
(Universal). AJcsTia, ChahsJiU) JagariM, Kshobka, Srishti Ahah, SvMa Rajas, Jyoti 
stand for creation or manifestation. As opposed to these are Aehahshu, Tamas, Batri, 
Nidra, Krishna Rajas symbolising the unmanifested universal, ah infra. Cosmic 
consciousness, unless descended to the manifest material level, is conceived of as 
a bhnd girl. 

Parameshthi Prajapati does not show impatience or anger for the eyeless 
daughter. She is Surya, ante principium (agre). Soma leads her home {iomo 
mdhuyur ahhavat) and the Twin Asvins woo her {aivinastam uhha vara, X. 85. 9). 
These signify the material and the forces which make creation possible. Soma 
and the Asvins do not show anger towards Prajapati for wedding to them an 
eyeless maiden. 

The enigmatical style is carried to a heightened pitch in verse 13, stating 
four things: he swallows with his feet; he eats his opponent; his head he sets with 
the head of another for the lattePs shelter; sitting he smites the one above (X. 27.13). 
Griffith rightly, explains these phenomena with reference to ‘Indra, as the Sun’, 
but does not introduse clarity with respect to the imagery involved. The Sun 
swallows the Soma or absorbs the watery contents from all over space through 
his rays. His enemy, the Asura, is Darkness which he eats or destroys. Surya 
joins his head with the head of each individual and thereby confers protection or 
life on the latter. The meaning is obvious. The Sun-god is the centre of 
immortality [amritasya nabJiih) and the soul of all that moves or is at rest {surya 
atma Jagatas-fasthtishascka). He is the symbol of mind, or cosmic consciousness, 
a portion of which he is transferring to each individual centre. 

The Sun is himself at rest {^tnah, X. 27. 13), being the immovable centre 
of his system, but he draws the material for his sustenance from a source which 
is unmanifest {urdjiva} or beyond, i. e. the Soma or Mother-principle in the 
Parameshthi is constantly coming to Surya and preserving its life. Surya is the 
immortal counterpart of the material earth; the immortal is pursuing the mortal; 
the Deva is following the Bhuta, We should remember that the physical sun is 
not to be taken here, but the immortal divine Essence of which this sun is treated 
as a symboh The physical sun like our earth has it3 own divine counterpart, 
the Supernal Sun, 
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Of the pair Heaven and Earth, the earth is said to be of a lower order 
(n^dk) and lying in a recumbent posture in relation to the Sun. The recumbent 
position (uttanu) is that in which the feet are raised aloft. For the earth to lie 
in this position implies that she has her connection or roots in the urdhva, which 
is synonymous with avyakta. Prithivi is mata, the measurer or encompasser which 
determines the mandda or circumference in a circle. Dyauh is pita, the centre 
which is the controlling focus of everything in relation to the circle; it is called 
8vdk (X. 189.1): 

Mata (Mother Principle) = PurdJi, Adhah, PctrUhi. 

Pita (Father Principle) ss/S'aaA, Urdhm, Kendra. 

The two are inseparable and exercise a mutual pull for the sake of procreation. 
Their inter-dependence is referred to in tl^ mantra (nyann-uttandm anveti hfmmim, 
X. 27. 13. 

The Tree of Existence is the sublet of stanxa 14. It is called vast in 
size (brikat), shadowless {oeieMafd} and leafless (apdaSa). The Cosmic Tree is 
identified with Brahman {Brahma tad mnam brahma u sa vrihsha asa, Taittirlya Br. 11. 8. 
9.6). This is also known as Asvattha and Vanaspati with a thousand branches 
(idhoiramlsai IX. 5.10). The epithet ‘shadowless’ points to that stage of formless 
manifestation in which there is only the existence of Prana and not Bhutas or the 
gross material elements. The shadow is cast only by the physical body, and the 
Devas having only a Pranic existence do not cast their shadows. Svayambhu and 
Paramesh^ represent the unmanifested stage of the universal and both are there¬ 
fore designated as tamos in which there can be no shadow (tama asU tamasa gulhamagre, 
X. 129.3). The epithet ApdaSa, i. e. absence of leaves has reference to the same 
unmanifest state. The leaves are compared to metres {ckhandamsi yasya parnami, 
Bhagamd-Ghid, 15.1) which symbolise rhythmic motion, and the same belongs only 
to the stage of formal manifestation. 

*The Mother stands, the Youngling, loosed, is feeding (tasthau mata vishito 
tc^ garbhah, X, 27.14). The mother is the symbol of PararaeshthT which has 
several other names, e. g. Mahat Brahma, Asurasya yanih, Rita sadana (cf. mama yonir 
mahad brahma tasmin garhham dadhamy-aham, Bhag. GfUd, 14.3). As explained above, 
Paramesthi stands for stasis (sthiti) or absence of regulated motion (gati-nivritti). 
Surya is the ofispring free to move and as the embodiment of Devas feed on 
amrite^ or the immortal e^nce. The ‘Universal’ conceals manifest creation in its 
womb {ymi), it is the place of Darkness or night, i. e. Rest and Sleep (tasthau mdtd) 
and the Sun rq)resents Awakening, Day, Creation, Manifestation, or Motion. 
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‘Loud doth the cow low, licking another’s Calf. In what world hath the 
Cow laid down her udder’ {anyaiya vatsam rihatx mmaya hay a bJiuva nidadhe dhenur 
udhah, X 27. 14)? Here theie is a reference to two Cow^s. Snrya is the offspring of 
the first, but the second licks or nurses him. The fiist Cow is Aditi, as Griffith has 
rightly interpreted her. Aditi is Infinite Nature, Universal Mother in her undiffern- 
tiated form, also designated as Magna Mater, the Great Mother [Main Mata, V. 47.1 ; 
also VIII. 25.3 where Aditi is called Ritavarl Mata Mala). She is the symbol of all 
the created worlds, millions and billions.of universes, each one of which is presided 
over and nurtured by a youthful daughter of the Grandmother Aditi, as referred to 
in V. 47. 1 : The Gieat Mother urging heaven towards manifestation and uttering 
significant speech {grayufijati diva eti hruvana) comes and awakens her Daughter. 
The youthful Maiden with the power of her thought takes a home to which she 
invites the Fathers {aviv^antl yuvatir manlsJia pitribhya a sadane JoJiuvana). The 
old Granny is changeless and eternal, in her there are no waves of passion to 
create, she symbolises the ever-lasting Life-principle. But her young Daughter 
(yuvati) has a mind affected by inrushing procreative passion and naturally she must 
plan to settle in a home {avivasantl). The Sun as Aditya is the son of Aditi, the 
Great Mother, but he is the Calf whom the youthful Daughter should lick and suckle 
with her milk. Each Sun is the centre of a universe, and the energy which creates 
each differentiated universe is symbolised by a young Daughter. 

The Great Mother performs a two-fold duty : she urges heaven to action 
and she utters a sound. Heaven [Dyauk] is the symbol of Dyava.PrithivI, the unit 
of each created world, which comes into existence at the instance of mother Aditi. 
Aditi is the navel of amrita, the centre or source of the immortal essence called 
Prana or Deva (a»i.n^asya nabhih, VIII, 101. 15), whence she is remembered as the 
Mother of Gods (tam deva anmjdyanta hhadrd amrita-handhavah, X, 72. 5). 

The Speech of Aditi is Vak, As Aha'sa is the foremost and most subtle 
of the Five Elements, its attribute Sabda or Vdh is taken to be the symbol of gross 
material elements or Matter. One of the chief features of each created world or 
Dyava-PrithivI unit is the amount of matter which is comprehended in it. This 
matter is the milk of the Youthful Daughter which she produces when she begets. 
In the imagery of the Cow milk is the same as her udder {udhas). The source of 
this milk in the cosmic Cow, is the infinite ocean of Soma in the Universal or 
Parameshthl. Soma is ‘food’, as against Agni which is energy. The watery Soma 
is converted into milk by the chemistry of the cow’s body, and that is the plan 
of Nature for the definite purpose of nurturing the calf. The calf or the child is 
the symbol of the life-principle which in each generation or birth becomes revivified 
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and renewed with all the preceding possibilities of existence. This explains the 
reference to the two Cows in the mantra, and points to the fact that the milk in 
the udder of the second Cow is intended for suckling the calf, V\z. Suiya born of the 
first one. The doctrine of Vak and its identity with the Cow symbol is too big a 
(question to be treated in the space available here. Suffice it to say that Vak is 
associated with all the five stages of manifestation enumerated above, as Svayambhu 
{Satya Vah), Parameshthi {Amhhrint-Sarasvati Vale), Surya {Brihati Vah), Chandra 
{Sxfhrahrmnya Vak) and PrithivI {Anushfnp Vak). Ambhrini is identical with 
Meaning and Sarasvatl with Word. Both co-exist in the unmanifest state in 
Parameshthi, but it is Sarasvat! Vak that assumes the form of letters and words 
and is most effective in Surya. It is this Vak as the Cow which is attached to 
Surya as her Calf. Indra or Surya is amrita vak and Indrapatnl is martya vak 
or Pritbivi. 

In verse 15, there is a very obscure reference to numbers, 7, 8, 9, 10 : 
Seven heroes came from the south, eight from the north, nine from the west and 
ten from the east (X. 27. 15). Sayana takes seven as the Rishis, eight as the 
Balakhilyas, nine as the Bhrigus, and ten as the Angirases, but he is uncertain 
as to what is really ment. 

These numbers seem to refer to the Pianas or Devas, which are the same 
thing, who congregate round Indra from the four sides, describing a mandala or 
Svastika for him. Each fulcrum or centre conceals within its womb a Svastika or 
round wheel of four right angles {chaturbhili sakam navatim cJia namahUh. clakram na 
vrittam, 1.155, 6), which becomes manifest as the maldma or greatness of Indra. 
The creative principle in the centre, viz. wacZAya is caWed indha and the same 

is esoterically Indra {sa yd yam madhye pranah aha evendrah tdneslia pranan madhyata 
indriyenaindha yadaindjta tasTnadindha indlio Jia vai tarn indra ityachak&hate paroksliam, 
^atapatha VI. 1. 1. 2). Indra evolves for his abode a body by the clustering of 
all the Pranas {atJia yat prana asrayanta taemadu pranah Sriyd tha yat sarvasminn- 
(drayanta ta»madu Urtram ^atapatha VI. 1. 1. 4). 

The number of these Pranas is as variable as that of the Devas, for which 
the Brahmanas supply elaborate details. For example, giving details of Heptads, 
the Satapatha says: ‘the fire-altar consists of seven layers, (and there are) seven 
seasons, seven regions, seven worlds of the gods, seven stomas, seven prishtha (samans), 
seven metres, seven domestic animals, seven wild ones, seven vital airs in the head 
{mpta krdkan pranah), and whatever else there is of seven kinds, relating to deities 
and relating to the self all that he thereby secures {yat him oha sapta-vidJiam adhi 
iddm tad enzha sarvarA dpmti, ^atcipatha tX. 5. 2. 8). This is also 



9. THE RIDDLES OF RlSHl VASUKRA 8)^ 

the implication of the Rigvedic verse under discussion, viz to invoke all the Heptads 
or groups of seven which appear as integrated units in the process of creation at 
all levels. For example, undifferentiated Prana existed as Ekarslii, but for the sake 
of creation it becomes Saptarshi; similarly Surya existed as a single horse but for the 
sake of movement converted himself into seven horses yoked to his chariot (eko asvo 
mhaU,..sapta vahanty-aSvah, 1 . 164. 2-3}; the solar car originally, i.e. a& intra, having 
one wheel {eha-cJiakra, 1. 164. 2) comes to have seven ah extra {sapta-cJiahra, 1. 164. 3). 
The obvious reference is to the solar rays which by virtue of the basic creative vibra¬ 
tion become manifest as an octave of ‘Sisters seven. Mothers, standing around the 
Babe’ i.e. the Sun {sapta-svasaro abhi mMarah sisum, IX. 86. 36). 

Then there is mention of the eight heroes coming from the upper part or 
northside. This too is a reference to the Pi an as as being eight : ‘He then takes 
(ghee) in sixteen ladlings : eight vital airs and eight limbs,—this (the symbolical) 
amount. He takes it in the same spoon, for, indeed, the vital aiis and the limbs are 
in the same body’ (^atapatha, IX. 2. 2- 6, Eggeling). The eight limbs include the 
head and the group of seven comprising four parts of the bust, two side extremeties 
and a root. These latter are the seven parts of the Suparna-chiti, i, e. the fire-altar 
built in the form of an eagle {sapta-purusho hyayaih putusho yach-eJiatvara aima trayah 
paJcsJia-puchshhani, 5atapatha, VI. 1. 1. 6). It would take long to explain the Suparna- 
chiti conception, but suffice it to say that the division of the body into seven parts 
is not so much an anatomical truth as hypothetical, in which the underlying Pianic 
disposition is envisaged primally into two portions, viz. the head as the symbol of 
Dyauh or the immortal essence or life-sap called Okiti-nidheya Agni, and the trunk 
based on a central svastika referred to as ohatvara atma\ the two lateral wings and a 
root [puchchka) at the point of which the body is supposed to be drawing its life-sap 
from its unmanifest source (pratishtha). The Fire in the portion of the trunk and 
side-limbs is called QUtyagni. The eight Pranas referred to in the ^atapatha IX. 2. 
2, 6 cited above, thus include the immortal and the mortal aspects of the bodily Fire, 
and seem to be covered by the Eight Heioes of the mantra. 

Similarly the numeral nine refers to the nine Pranas which like heroes 
assemble to form the troop of their Chief, Indra or the Madhya Prana in each 
organism. According to the ^atapatha : there are nine regions, and Agni is the 
regions ; nine vital airs and Agni is the vital airs {nava diso diso' ymr nava pranali 
prana agnih, VI. 21). The regions or quarters provide the space for Indra to 
wax in his greatness, i. e. the centre to expand as the ci.curaference. They serve as 
the containers of Soma, Indra’s favourite drink. In fact the regions {diial) are all 
the intervening space between Dyava-Prithivi, which serves as the receptacle of 
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Brahmanaspati Soma that filters through from the region of Parameshthl, the 
Universal, to that of Surya, the Individual manifestation, which lattei has its Dyava- 
Prithivi or Bisah. The four cardinal points (praoU, pratleh, dahJiim, udlclii ; or in 
the words of the mantm prak, paScliat, adhara, vttara, X. 27. 15) with the four inter¬ 
mediate ones form a perfect or ehahra (circle or wheel), free fiom any 

cleft or fissure [achekUdra pavitra). It is permeated by the Three Fires which are 
being fed by the Bha or Soma from the higher or unmanifested region of Parameshthl. 
That is the grand ocean from the margins of which the Tortoise symbolising by its 
convex and concave shells the Dyava-Prithivi, drinks its potion of Soma {dyava- 
pritUvyo hi kurmh, ^atapatha VII. 5. 1. 10). Besides the eight quarters, the ninth one 
is the centre or focus in which all the peripheral points are merged. 

We may now understand the significance of the epithet stMvimantah, for the 
Nine Heroes are said to possess winnowing baskets or receptables for collecting 
anna or soma. The quarters of space are graphically described as hollow baskets 
filled with grain or food {anna) for Agni which is the eater of food {anndda). Agni 
represents force or energy which continues its vibration in the cosmos perpetually 
because it is continually receiving its fuel or food in the form of Soma from a higher 
unmanifested source. 

It is possible to understand the numerical figures of 7, 8, 9 and 10 with 
reference to the manifestation of Life (Agni Prajapati or Indra) as an aggregate of 
MamSt Pram, Vak, i. e. Mind, Life and Matter. Manas corresponds to Seven as 
the Sapta-hotfi yajfia of Manu in which he offered the first oblation and first kindled 
the s&cnh.cio\ {yehhyo hotram prathamam ayeje manuTi samiddhdjnir manasa sapta- 
TiatrihMk, X. 63.7 ; cf. also Yajur., yma yajnas tdyate saptahota, 34.4). The principle 
of Mind is the first factor to become effective in the process of manifestation. 

The second principle is Prana conesponding to Eight, as the immortal life- 
sap in the head {eliUe-nidkeya agni) together with the mortal life-sap residing in 
the lower body or the several limbs of Suparna as explained above. 

The third factor in giving a concrete and visible foim to each oiganism is 
constituted of the Gross Elements or Bhutas which symbolise Soma, for the collection 

of which the nine regions {nava disah) or Dyava-Prithivi or the material body is 
invoked as a fit receptacle (sthivi). 

The fourth stage is represented by the final form in which Mind, Life and 
Matter co-exist in a triunity which we call the living organism or the conscious 
^y. Its significant name is Vaisvanara (aa esho' gnir vaisvanaro yat purmhah, 
Satapatha,X, 6.1.11), so called “because i( is the sphere of tbe three worlds (rist.^) 
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and their three controlling principles the naras : Now that Vaisvanara is all these 
worlds : this earth is the region and Agni is its ruler ; the air is the region, and 
Vayu is its ruler; the sky is its region, and Aditya is its ruler’ (datapaths, IX. 3.1.13). 
The Vaisvanara Purusha, the corporeal Person, comes into existence by the cosmic 
triads coalescing into a single entity which is singularly new and which we call Life. 
The Vaisvanara is the same as Virat, the mundane egg which Purusha enters and 
‘animates as its vital soul or divine principle’ (Rig. X. 90. 4, Griffith). The Viraj is 
intimately related with numeral 10, as it has ten constituents (Gopatha, V. 15-20), 
and the metre of that name is formed of ten syllables. Viraj is equivalent to Mahan 
or Mahima of the Purusha to be sacrificed and reborn. 

These ten elements are referred to in the next verse which mentions Kapila 
as their Chief shared in common by all and chosen to execute their final purpose 
{dasanam ekam kapUam, X. 27. 16). Who is this Kapila, of the tawny or red colour, 
through whom the rest find their fulfilment ? He is undoubtedly the Sun, identified 
variously as Indra, Agni and Prana. He is the centre of the macrocosm and the 
microcosm, the universe and the individual organism, and his presence is the 
guarantee and signal for all the constituents of Viraj to start functioning. According 
la the Gopatha, V. 15-20, D&va, J^Uu, DiSa, Ohhandas, Stoma, PrisJitha, Hotraka 
{^Tajna), Loka, J/rdriya and Veda (^S-isM) are the nine factors in the making of 
Viraj, the tenth being the Devaganas, the same as Vasus, Rudras, Adityas and 
Aivins, and identified as the Pranas, or the single deity called Prana. The tawny 
or red colour is the sign of Rajas or (raili (motion), or AksJiaia, or of that face which 
drinks Soma, for Soma is tawny {somo vai iahhruh, Satapatha, VII. 2. 4, 26 ; sa yat 
somapanam viSvarupasya mukliam aaa..sa lahhruka iva hahhuriva hi SomorajS (Satpatha, 
I. 6. 3. 3). Verse 16 also refers to this Kapila as the Child of the mother whom she 
has reared in the interior of Waters {garbham mdta sudhitim vakshanasu ..bibharH, 
X. 27.16). Agni is the Babe and the Waters are the ocean of Kita in Param^hthi, 
they are the Mother of Agni : ‘The mighty and expansive Waters, containing the- 
universal germ, produced Agni. Thence sprang into being the one spirit of the Gods’ 
(X. 121. 7). This single moving Asu or Life-spirit which was the source of birth 
of the Gods was Agni. The same is also called Surya as being concealed in the 
infinite ocean (of Rita) whence the Gods obtained it; When, O ye Gods, like Yatis, ye 
caused all existings things to grow, then you brought Surya forward who was lying 
hidden in the sea {atra samudra d guhlama suryam ajahhartana, X. 72. 7). Parameshthi is 
the symbol of universal Rita, the Mother of all creation {mdta pitaram rita a habhdja, 
I. 164. 8), sharing it with the seed-depositing Father, viz. Svayambhu. She is also 
called the Yoni or Mahat Brahma {mama yonir mahad brahma tasmin garhham dadhamy^ 
12 
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ahtm, Gita, 14. 3-4). The Waters symbolise the rarified formless matter in its 
subtle state distributed in equilibrium (sarnya, prakriii). 

The next stanxa acquaints us with three new symbols, viz. the fattened 
sheep, the dice thrown in sport, and the two bows in the celestial waters (X. 27. 17). 

‘The Heroes dressed with fire the fatted wether’ {pzvanam mssham apaohanta 
nrcJ^. Surya is mentioned in verse 1 as the Bull cooked by the Heroes, and he is 
also the fat Wether. Why is the sun called a mesha ? The sheep is par excellence the 
animal covered with a thick hairy coat of wool ijeesa). The hair is the symbol of 
Uchchhishta, i. e. a growth from a living organism which is thrown out and rejected 
by it but which once formed an integral part of it. This outgrowth is natural and 
a sign of health and not disease. The whole creation is thus looked upon as the 
uchchhisJita or overflow of Brahman, and the creative aspect of Brahman or Prajapati 
himself is named Uchchhishta. A whole hymn of the Atharvaveda elaborates and 
exalts the Uchchhishta or Surplus Brahma doctrine {uohchhishtaj jajHire serve, Atharva, 
XI. 7. 23). 

Uchchhishta is also referred to as tyakta {Una tyahtena bhuHjUhah, Yajur, 40.1), 
and the whole universe {idam sarvam) is looked upon as the tyakta portion of the 
Creator. When Brahman becomes active far creation, its energising is a rhythmic 
pulsation and this vibration depends upon the food or fuel that is taken and 
assimilated. That food is called Brahmaudana, Agni, Surya, Indra all are 
conceived to subsit on the intake of or food, which, is called Soma, and then 
only their vibrating moverr^nt becomes jKissible and continues. All 

energy lives on its fuel, is the immutable law of physical manifestation. The second 
complementary rule is that wherever food is eaten and transformed into energy, 
a portion is rejected as its ash called tyakta, and also pravargya Brahmaudana 
and Pravirgya are the ascending and descending parts of the same revolving wheel. 
Prana or Life is bound to take food and throw out refuse. 

The Mesha is the best symbol of a creature producing pravargya in the 
form of kesa or loma. Hair, nails, faecal matter are all examples of matter expelled 
by a living organism. One who grows kesa preeminently is called Keh or KeSava. 
Agni in all its three forms of Agni on earth, Vayu in the air and Suiya in heaven, 
is Keii. Each one of them is KeSl, and hence the Rigveda refers to three 
KeSins {trayah kesina ritathatha viehakshate I. 164. 44), In fact the five gioss elements 
of matter are the kesa or pravargya of the Creator whence he is called KeSJ, the 
archetypal Yati of long loose hair, and in Puranic terminology Dhurjati or Vyomakesa 
(whose locks are the sky, which is the symbol of the Five Bhutas). In one Rigvediq 
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passage there is a reference to the Five Kesins which include Earth (identified 
with Agni), Water (Fisham), Fire {Jyoti), Air (filling the Bodan or the region of Rndra 
who is the father of the Maruts), and Sky {viSvam gvah, X. 136. 1)—the Five 
Material Elements essential for corporeal and formal manifestation and therefore 
the embodiments of Uchchhishta or Pravargya par exedlenee. The fat sheep with 
its thick coat of wool is thus a kesi^ and identical with Siirya whose rays are his 
long hair overspreading all space {suryasya tap^ito lokan agneTi somasya cliapyuta, amsavo 
yepraka'sante mama U kda-samjfiUdh S^tiparvan, 328. 43). 

Why is the wether said to be fat (ptvanafk mesJiam X. 27. 17)? It is because 
fat or medas is the form of medJia (medo vai medhah, ^atapatha, III. 8. 4. 6). There 
could be no creation without the oblation of Siirya which typifies the cosmic 
Asvamedha. Fat is the same as Grhritaf which is the visible form of Agni {dgneyam 
ghfitam, Satapatha, VIII. A. 1, 41, etad vai pratyakshad yajHa-rupam yad ghritam, 
Satapatha, XIL 8. 2. 15). The reason is obvious, since fire flares up by pouring 
butter and is put out by water. The heat and light emitted by the Sun and 
distributed in space through its thousand-fold rays symbolise Ghrita, the rain which 
moistens the earth (ghritena pritTiivt vyudyate, I. 164. 47), or fat {meda, vapd) which 
shrouds all space. 

The reference to the throwing of dice by way of sport and gaming {nyupfd 
aksJtd anu diva dsan, X. 27, 17) points to the creation of stars upon stars in untold 
multitudes as the divine pastime, as suggested by Ludwig also. Elsewhere the 
Constellations are compared to golden birds wearing the robes of oceanic waters 
of Rita and spieading their wings to fly in the yonder space (karayah suparnd apo 
vasand divam utpatanti, I. 164. 47). The dice were usually made of gold [Vedis Index, 
I. 2) as used in the game in the beginning of the Agnyadheya ceremony. The stars 
are like shining globules of matter in the cosmic fire-ritual. 

The two mighty bows inside waters, deposited to cleans and purify (dvd 
dhinufh hrihatim apsvantah, X. 'll. 17) refer to the basal dichotomy functioning in 
creation which first makes its appearance in Apah or ParameshthJ. These are 
named the Bhrigus and the Angirases {^mroam dpomayam bJifdam sarvam bJifigvccngirth 
mayam, Gopatha, I 1, 29). One of them is ntla and the other loliita which belongs 
to Rudra and which Indra requires to smite Vritra {sa dhanur ddatta tadevendra- 
dhanuh, n^amasyodaram lohitam pnslitbam, Atharva, XV. 1. 6-7 ; vdrtragbnam vai 
dhanuh, ^atapatha, V. 3. 5. 27). They are also typified as hot and cold {ghrafhsa 
and hima, Atharva, XII. 1. 48). The basic duality of the two bows may be further 
considered with reference to the Universal {Parameshtki) and Individual (Dyavd- 
PritTiivl) manifestations. The pillar [SkambJia) which upholds the manifest worlds 
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is the rod of the bow extending from the earth to the sky, i. e. which permeates the 
D^va-Prithivi Mandala as its support or diameter {vishkambha)> The other Pillar 
extends to the region of ParameshthI and Svayambhu as the support and source 
of the unmanifest creation. The bow is intended to shoot arrows and thereby 
regulate and control everything within its range. The first bow belongs to the One 
Rudra {eka eva fudrom dnittyaya tasthe, Taittirlya SamTiiia, I. 8 . 6 , 1 ) who keeps his 
weapon unseen on the highest Tree (parame vriksJ\e ayulTiam nidhaya, Yajur, XVI. 51) 
which is the same as ParameshthI. The second bow belongs to Rudra diffeien- 
tiated as the Many (asamhhyata sahasrani ye rudra adhi bhumyam, Yajur, XVI. 54), 
and is called Pinaka which he wields with his hands {pindham bibhrad dgahi. Yajur, 
XVI. 51). According to Pt. Madhusudan Ojha the pivot of the manifest world 
extending from the earth to the sky is called Vdm in the Pigveda (1.85. 10, IV. 
24. 9, IX. 97, 8 ) and also OpaSa (I. 173. 6 ) which is identified with yaj^a {yajfia 
indram amrdlayad yad hMmim vyavartayat, chakrdm opaSam dm, RV.VIII, 14, 5; 
d^evatdnivit, pp. 11-12). 

Continuing about the Heroes, verse 18 says, ‘Crying aloud they ran in all 
directions: One half of them will cook, and not the other’ (X. 27. 18'. The 
r^ion of Dyava-PrithivT, the manifest world of Rudra is called Bodan (II. 12 . 1 - 2 ), 
that of ParameshthI, the Formless Universal, Krandasl, and that of Svayambhu, the 
Unmanif^t One, SamyaU (II. 12. 8 ). In Bodasi sound {Vdk) and motion are regulated 
as in the Y jpjja; in Kranda%i sound is an uproar and motion is in a riotous 
condition, whereas in Bamyiti as the name shows both are restrained, that is Vak 
is silence and motion is withdrawn in a condition of rest [sthiti). In the present 
verse the condition in Krandan or ParameshthI is described, where Vak is loud 

crying (krosana^ and motion is haphazard and conflicting {vishvaHehak, cf. vishuchi dih 
as opposed to »adhrUJti, I. 164. 31). 

The cooking by one half {paeTiati nemaTi, X. 27. 18 ) refers to the activity 
of the Angirases who are the sons of Agni {te anyirasah. sunma%-te aynek parijajHire, 
X. 62. 5). ‘Cooking’ refers to the creative activity which is advanced in its course 
by the power of Agni. The other half which remains inactive or passive in 
creativity are the Bhrigus who typify the principle of Soma. It has been mentioned 
above that both the Bhrigus and the Angirases, viz. Soma and Agni, co-exist in 
ParameshthI or the Universal. 

Savita, the Impeller of the Gods {devdnam prasavita), incarnating as Surya in 
the manifest worlds, declares to us that Agni will perform the creative function, 
use Soma as his food, in both liquid form as yhi (sarpir-anna) and in solid 
orm as uel (dru-anna). Butter and wood are the symbols of the boneless and the 
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bony respectively (1. 164. 4), pointing to the dual entity in creation, viz. the Devas 
and the Bhutas, or Energy and Matter. Agni has the intrinsic power to operate 
with both of them and thereby ‘cook’ or create manifest forms. 

The troop advancing from a distance {grSmam vahamanam arad, X, 27. 19) 
refers to the host of Gods who take their abode in the body of the Purnsha, as 
explained in the Aitareya Up. I, 2. 4. The Tandya Br. explicitly calls Purnsha 
to be a deva-grama (naro vai devanam gratnah, Tandya Br. VI, 9. 2). 

The Gods display their moving activity by their own intrinsic power (svadJia) 
and not by material means {aehakra). The revolving wheel of Time controls the 
movement and life-duration of mortal men, and not of the immortal Gods. But 
Indra, although immortal and aeviternal, nevertheless incarnates in the life-cycles 
of men {sisJiakig-argah fra guga Jananam, X, 27. 19), and destroying and disinte¬ 
grating the fossilised ones creates new life ever and ever again (navtgan; cf. navo 
navo Ikavati Jagam3nah, X, 85, 19). The word derived by Sayana from the 

root Snath, to kill or injure, refers to malignant beings or bodies that thwart the 
free flow of the life-sap. It is ordained by Indra that such decript, rigid and decaying 
lesions should be replaced by fresh revivified manifestations of the life-principle. 

‘There my two Bulls are harnessed : drive them not far; here let them 
often linger* (X, 27. 20). The two Bulls yoked to the car of the body are Manas 
and Pram which provide driving power to the physical organism symbolised as 
Vak or the Pahch-Bhutas. In the Rigveda itself Indra and Agni are frequently 
mentioned as Steers (vtisho^gnih, 111, 27. 14; sa esha adityah saptaraSmir vrishahhas- 
tuvishman, II, 12. 12; vrhhahhah, I, 9. 4 etc.). We may also identify them as Prana 
and Apana, or Agni and Soma, which energise and vitalise the body. Although 
they are yoked to the car of Indra like his two steeds, they also owe allegiance 
to Pramara, which as Griffith takes, stands for the Destroyer or Death. Aditya, the 
eighth son of Aditi, is nursed by her to undergo both life (prajd—prajanana) and death 
mritya, X, 72. 9), Similar is the destiny of the mortal body in which the Devas 
symbolise life (5yu) and the Bhutas invite death. 

‘The object of life is fulfilled by the waters {apahhidasya vinaSanty ariham, 
X, 27. 20), where Waters stand for Prana (vitality, dpo vai prdndh, ^atapafha, 
III, 8.2.4) and Amrita, i e. Ayu (immortality and longevity, rnnritd hydpah, Satapatha, 
III, 9. 4. 16). The waters or secretions circulate within the body, but they are 
purified by the Sun above us {siirascha marha upari babhuvdn, X, 27. 20). The Sun 
as the source of the cosmic Prana is the most potent cleanser and impeller of 
body, vital airs and mind. 
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Verse 21 draws attention to the immortal glory of the Universal lest we 
be dazed by the powers of the mortal body ; ‘This is the thun derbolt which often 
whirleth down “from the misty lofty realm of Surya. Beyond this realm there is 
another glory : so through old age they pass and feel no sorrow’ (X. 27. 21, Griffith). 
The thunderbolt (vajra) of Indra is Time, Samvatsara {samvatsaro M vajral*-, ^atapatha 
III- 4. 4. 15) which is hitting all created objects and reducing them to dust. The 
weapon of Time smites without mercy and even the toughest stone becomes pulve¬ 
rised by its impact. This wheel turns in many ways (purudha vivrittah), e, g. as 
dkoratra, tnaga^ ayanat mmvaUara, yuga, kalpa, etc. disintegrating the young and the 
old, the mortal men and even the immortal gods (esJia vai mrityur yat samvatsaraTif eilia 
Jn martyanam aJioratrahhyam ayuh hshinoty-atha mriyate, ^atpatha X. 4. 3. 1 : The 
year, doubtless, is the same as Death, for he (Time, Prajapatl) it is who, by means 
of day and night, destroys the life of mortal beings, and then they die : Therefore 
the Year is the same as Death’). All that which is below the Sun, i. e. within the 
range of Dyava-PrithivI or RodasT, is in the grip of Death {yat him charvdeJdnam 
aditydt sarvam tan-mrityunaptanif Satapatha, X. 5. 1. 4). Indra’s bolt strikes or is 
effective in those expansive {brihath) worlds created by the Pravargya of Surya (suryasya 
pumhat, X, 27, 20). On the other side of Surya, viz. in the Universal {Parames^tJii) is 
a different kind of glory {anyat sravah), viz, immortal bliss unafected by Time, a state 
of deliverance reached by the pious after the expiry of old age. 

Verse 22 acquaints us with one of the most significant and obscure symbo¬ 
lism of the hymn : Bound fast to every tree the cow is lowing, and thence the man- 
consuming birds are fiying’ (X. 27. 22). Sayana takes the tree as bow, cow as 
bow-string and man-consuming birds as deadly arrows, but this is hardly relevant. 
The Tree stands for the World Tree, Asvattha or Vanaspati of a thousand braches 
explained above under verse 14. The Universal {ParameshtM} is the Forest (Vanam) 
comprising millions of universes as so many Trees (yrthTia). There is one Cow or 
Infinite Nature in the Universal, called by various names as Aditi, Visvarupa, 
Kamadugba, KevslI, Visvadhayas, Viraj. As Aditi she is the Mother of Gods, and 
naturally remembered as the Great Mother {Mahi Mata, VIII. 25. 3 ; V. 47. 1) ; 
she is perfect, irresisitible, unrivalled, celestial, deathless and meet for worship. 
Creation is the conversion of water into milk, and cow is par excellence the animal 
giving milk as a result of calving, and therefore she is taken as the symbol of 
motherhood. She is Aditi (VIII. 101. 15), the symbol of immortality, as opposed 
to Diti, the mother of Daityas or Asuras (V. 62. 8 , aditim ditim cTia). 

Water has no butter, but milk is permeated by tiny globules of butter, 
which is a form of Agni, since gTH kindles the fire and water puts it out (etad vd 
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priyam dkama yad ghritam, TcdUirzya Br. I. 1. 9. 6; also Taittinya SamhUd 
XI. 1. 7. 1 ; also Tajur IV. 17, ‘This butter is thy body, O shining Agni'). Agni 
as Prajapati is the germ of creation and ghrita is conceived of as the seed (reto v3 
ajyam, datapaths I. 9. 2. 7). Every particle of formal maihfestation is marked 
by creativity and this is declared as the Sarvahuta Yajna of Prajapati (in vphich 
he offered his whole self as oblation) accompanied by a spraying shower of 3fya 
{tasmad yajHat sarvdkutah mmhJirttam prishad ajyam, X. 90. 8). 

The symbolism of Agni, Ghrita and Payas (milk) are inter-related and the 
cow is its best example, PurusJia, Aywaand Crau are three essential factors in mani¬ 
festation, represented ritually by the three yajnas called Purushamedha, Asvamedha 
and Gomedha. PurusJia stands for Manas, Asva for Prana and Gau for Bhiita. 
Life or conscious organism is the result of the three rolled into one, but retaining 
their separate entities. A portion of the Universal Mind, Life and Matter is 
utilised in each individual manifestation. Prajapati, the Creator, suffers 
dismemberment of his own person in the form of these three animals who are 
spoken of as victims of sacrifice, Purusha also being a pasu {abadhnan purusJiam 
pasum, X. 90. 15). Minder consciousness is a unity, but so dismembered as to be 
distributed in each limb and cell of the body. Similarly there is one Asva, symbolis¬ 
ing the vital energy of an organism, but this divine Horse {devajaca sapti, I. 162. 1 ; 
devahandhu vajl, 1 . 162. 18) suffers parcelling out of its limbs to provide energy 

to each centre in the body, its thirty-four ribs being cut by the hatchet, as it were, 
for the thirty-three Devas in the body and for the Unmanifest Prajapati as the 
thirty-fourth (L 164. 10). Similarly the cow is called Vasu-patnJ, the protecting 
mother of the Eight Vasus (1. 164. 27), the latter symbolising the eight factors 
essential for formal manifestation, viz. Manas, Prana-Apana and Vak or the 
PaHeha-Bhutas. This is the milk of the cow with which all are supported. 

Such a Cow is tied to the Cosmic tree in ParameshthI or the Universal 
as the Great Mother Aditi, and there is in each tree or individual manifestation 
her daughter, who virtually incarnates her Mother. 

What is meant by the lowing of the Cow ? The word mimayat (X. 27. 22) 
comes from the root ma, ‘to sound or bleat’, and ‘to measure’. The bellowing sound 
of the cow determines the measure of her movement or extension of influence. The 
distance travelled by the Cow is specified as three leagues, one yojana for each step, 
and thus in three steps her omniform is revealed to the Calf who walks with her 
{aniimed vatso anti-gam apaSyad visvarupyam trishu ycjanesJiUf'L \6^. 9). The Calf is 
the Sun who as Vishnu measures the three worlds by his thi-ee strides, the three 
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worlds standing for the basic triad of creation. The lowing of the Cow is the sound 
uttered by her, and sound {Sahda) is co-extensive with aJeaSa or vydman. So the Cow 
is spoken of as Vah, which symbolises all the Five Elements of Matter, ofeSSa being 
one of them, the most subtle and first of all. Vdh or Matter is as extensive as 
manifest Brahman in the differentiated states of the created worlds {yavad Irahmc^ 
vitktTiUam tavati vah, RV. X. 114. 8). 

The Cow in each individual centre begins its lowing or measuring out and 
instantly life starts to pulsate. Eeach organism is also like a Tree. The Three 
Birds seated on each Tree are Gayatrl, Trish^up and Jagatl, the three metres of the 
life-chant or rhythm, which begin theii flight as soon as they listen to the lowing 
of tl^ Cow. The flight of the Three Birds {Tri-iSuparm) is for the purpose of 
bringing the heavenly Soma to the level of the earth. The TrbSuparna legend is 
found in the Aitareya Brahmana (III. 25-28), where Jagatl and Trishtup failing in 
their mission to transport Soma from heaven, entrust the task to Gayatrl which 
as the basic type of all metres succeeds in snatching the immortal Soma {gayatrl 
iarvani chhanddmi, Tdndya Br. VIII. 4. 4. ; tritiymydm ito divi soma dsit, tarn 
gdyatry-dJiaraif Tedttiriya Br I. 1. 3. 10). The man-consuming bird is Syena ipsrusTi’ 
adah myah , Eagle, which is identified with the Gayatrl (yad gayatrl Syeno hhupja 
diva^ somam dharat kna sd syenalkf Satapatha, III. 4. 1. 12). succeeds because 

she as the chant of the earth is able to provide a fixed positive point to the opposite 
point in heaven, which means that Gayatrl starts an irresitible oscillating movement. 
GSyatri, PrithivI, Agni and Vasu are all aspects of the sam« principle. In fact it is 
Agni Of the life-principle on earth which stands in need of heavenly Soma to 
revitalise itself. Without the Universal or the Collective, the Individual cff 
Particular would soon lose its vibrating force. Hence it is indispensable that the 
Soma from above should continue to enkindle the Fire on earth or the material plane. 

Soma is Syem, and Agni also is Syena, the former is Syena because having 
come from heaven it conceals itself in this earth, and the latter (Agni) is Syena 
because Soma assumes the form of Agni in its descent on earth {Syeno’ si gdyatra- 
eheJikmdasd anu tvdrMe svasH sampdrayeti sa yaddha syeno'slti somam vd etaddha; eslxa 
Ika vd ag}nr-h^v^»min lake samSydyati, tad yat sam§ydyati tasmdeh-ehhyenas tacJi- 
ekhyertasya iymatvm, Gopath, I, 5. 12). So under each Life-tree is a Cow, and 
hearing the sound of that Cow the Birds perched on that Tree go into action. 
This describes the manifestation of life on the material plane and its being sustained 
by the cosmic life-force that is universal. Both the Universal and the Individual 
zeroise a pull on each other and the former lays down the law for the latter 
which cannot he bypassed or thwarted. This is expressed as the principle of 



9 . the riddles of RISHI vasukra 


97 


‘Fright* governing the whole world (atkedam v%$vam hhuvanam hhayMe, X, 27.22). 
The ordinances of an AntaryamJ controller rule over all and their supreme authority 
cannot be challenged in time or place (cf. hhayad a8yagnis4apati bhayat tapati iuryah, 
Katha Up. 6. 3). The Immortal is the region of abhaya which is called Aja or 
Avyaya; the mortal Bhutas or the material plane of existence is the sphere of 
fear. But the restraint imposed by the moral and physical laws of the Creator 
should not enervate any one. We ought rather to perfect ourselves both in jHana 
and karma and accordingly plan our lives. Karma is referred to as the carrying 
out of the three pressings of the Soma sacrifice for Indra {indraya sunvad) and JHana 
as learning the Law from the ?.ishi, i. e. the Svayambhu {rishaye cJia hksTiat, X, 
27.22), 

In verse 23 there is mention of three Fires and two Somas, and to the 
existence of the primeval ordinances in the God’s mansion from where their 
separation in formal manifestation has taken place (X, 27. 23). The first-created ones 
(prathama) stand for the basic laws of creation {tani dhxrmani prathamany-asan, X, 
90. 16). The mansion of Gods (devanam mam) refers to the region of ParameshthI 
where originally yajfia existed, and the Devas existed incipient in the yajfia. From 
the ah intra yajfia of ParameshthI, the ah (xtra yajHa of Surya was created. It 
means to say that the undifferentiated Dharmas in the Universal weie given their 
separate entity in Dvava-PrithivI or the Individual manifestation. This process 
is referred to as krirdatra, i. e. cutting and separating or creating of diverse forms 
through the agency of Tvashta (cf. tvasfa rupani pimsatu, X, 184. 1), 

The very explicit reference the Three Fires and the Two Somas is significant 
(X, 27. 23), The three Agnis are well-known in the ritual as Garhapatya, Dakshi- 
nagni, and Ahavaniya. Agni, Vayu, Aditya are also forms of one and the same 
Fire {etad bhutesJiu lokisliu agnihliiitam sthitam tridJid, riskayo gzrhJiir-archanti vyafijitam 
namahhis-tribJiiJi, Brihaddevata, I, 64). In explaining verse 8 above, we have mentioned 
the five stages or modalities of manifestation, viz. 1 Svayambhu, 2 ParameshthI, 
3 Surya, 4 Chandra, and 5 Prithivl. These states or degrees of manifestation have 
reference to the Universal and the Individual, and the above five consist of three 
Fires and two Somas as follows : 

1. Svayambhu Universal The Unmani- Avyakta Brahmagni 

(Agni) fested 

2. ParameshthI ,, Formless Mahat Dik-Soma 

(Soma) Manifestation 

13 
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3. 

Surya 

Individual 


Subtle State 

Devagni 

4. 

(Indra) 



[Amrita] 


Chandra 


Formal 

Dyauh 

Bhasvara 


(Soma) 


> Manifestation 

Soma 



[Vyakta] 



5. 

PrithivI 

V 

Avih 

Gross State 

Bhutagni 


(Agni) 



[Mrityu] 


Between each of the two Fires there is a Soma. The Fires are fed by 
Somas and hence called anupa (X. 27. 23). In the corporeal modality the above 
Five are known as 1. Avyoikta (=Svayambhu), 2. Mahan Atma ( = Parameshthi), 

3. VijHam or Buddhi or Sattm (=SQrya, Higher intelligence) with a fixed centre), 

4. PrajHdna or M&nai ( = Chandra, Quaking Mind given to senses), 5. Sarlra 

(=sPrithivT, with the manifest senses, see I. 3. 10-11, and II. 6. 7-8). In 

this enumeration Avyakta, Vijnana and 5arira correspond to the three Fires and 
Mahan Atma and Manas to the two Somas. In these five modalities has the Purusha 
become manifest (poEehasa-antah purusha avivesa, Yajur^ XXIII. 52). Amongst them 
Parameshthi is very important. He is the region of Afah^ Salilam, Samudrah, 
AmhhoJif Bita, i. e. formless matter, and also referred to as Yoni, Amra, Varum, 
etc. He is spoken of as Prajapati, or more properly Piajapatya, the son of Svayambhu 
Prajapati. The dual pair of Father and Mother on the plane of Prana or formless 
manifestation first appears in ParamesthT {mata pitaram rita dhabhaja, I, 164. 8). 
Creation is said to be the Kdmapra YajEa, Wish-fulfilling Sacrifice, of PaiameshthI 
Pra^pati, who has a vision of the same with his mind’s eye (stt aikshata, ^atapatha 
XI. 1. 6. 13), but cannot perform it alone and invites his Father, Svayambhu, to 
share in the Kdmapra Yajfia («a Parameshthi prajdpatm pitaram abravit kdmapram 
vd aham pajfiam aiarSam tena tvd ydjaydni iti, taiheti, tarn ayajayat, Satapatha 
XI. 1. 6, 17). 

Svayambha is the germ-producing Father-principle (bijaprada pita) and 
Parameshthi is the Yo1ni or Mother-principle, and the two are in marital union on 
the unmanifest plane, as Surya and PrithivI are on the plane of manifestation. 
Each of these is born with a life of a thousand years ( tdh sahasrdyusho jajHire, 
Satapatha XL 1. 6, 15), and as soon as born beheld the opposite shore of life, i, e. 
the five Deities are immortal and coeval in time with creation or with the revolving 
wheel of Samvatsca-a. The Self existent Prajapati Svayambhu is here evrything, 
for having sacrified he desired, ‘Would I were everything here 1’ It means that 
the wholer creation is his own self and emanation, ritualistically the oblation poured 
in his sacrifice (pa imd visvd hhmandni juhvad, X. 81). What was the nature of 
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Prajapati in iiis creation ? The answer is ‘Prana’, ‘He became the Breath (vital 
air), for Breath is everything here’ (sa pram' bhavcU pram pa idafh %arvam, Satapatha 
XL 1. 6. 17). The wind is the symbol of Prana; whatsoever is endowed with breath 
is therefore Prajapati. 

Pram, or Breath, or Life in corporeal manifestation is therefore the most 
important, most vital and most mysterious possession with us all. This is the burden 
of the final stanza of this enigmatical hymn. Why Rishi Vasukra enters into a 
series of riddles is to explain the mystery of Life both in its manifest and unmanifest 
forms and both on the plane of the individual and the universal. He therefore sums 
up his theme : ‘This is thy Life : do thou mark and know it’ (s5 U Jtvatur uta tasya 
viddhi, X. 27. 24). Life is like a sacrificial session or a battlefield : let us not hide 
or keep ourselves obscure (ma smaitadrig apa gubaJi) and adopt a retreating attitude. 
If we look at the Sun we find that he manifests with his light the immortal heaven 
and with the heat of the same rays absorbs the moisture from the earth and 
makes it invisible (guhate hugam). 

*His foot is never free from robes that veil it’ (sa padurasya nirnijo na mueJiyate, 
X. 27, 24). What is the robe and what is the foot ? The yaj^a is the robe or cloth 
woven of seven Threads (gapta-tantu)^ triply twisted {triprit, i. e. a coalescence of 
jagrat, svapna and smhipU), and consisting of five modalities (paHeha yamam, viz. 
Svayambhn. Parameshthl, etc., X. 124. 1). Praua-Agni (Life or Consciousness) is the 
Deity of this yajfia. The cloth is described as sapta-taTvtu because it is woven by 
the warp and woof of Mind, Life and the Five Elements of Gross Matter, called 
Manas, Prana, Vale. The Self is defined as constituted of these three [etanmayo va 
ay am atma panmay 0 manomayaTi pranamayah, Satapatha XIV, 4.3.10). makes 

Indra grow strong [yaj’na indram avardJiayad, VIII. 14.5). Indra is Surya, and the 
latter is the most notable example of cosmic yajfia, absorbing universally Soma from 
the earth below and from the unmanifest source above. 

The cloth is said to be woven by the Mothers for their son (vastra putraya 
mMaro vayanti, V. 47. 6). The Great Mother {Main Mata) is originally one 
as Viraj but for the sake of creation she becomes the Sisters Seven, the 
Mothers standing around the Babe, the noble Infant {sapta sposaro abhi mMarah 
higum navam jaj^anam jenyam pipascJiitam (IX. 86. 36) The Babe or Son is Sarya, 
For him the Mothers prepare the robe by which Surya is called Vivasvan, 
the robed one. Seven Sisters (I. 164. 3) are essential to produce Seven Sons of 
different categories, viz. Manas, Prana and the PaHeka BJiutas. 

The foot veiled by the cloth refers to Prithivi, which is said to be produced 
from the feet of Purusha {padhTiyam hkumili, X. 90. 10), The YajHa of Surya 
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extends from heaven to earth comprehending the mandcHa of each Dyava PritMvt. 
Material earth is an inalienable part of immortal heaven, and no yajna is complete 
unless it descends to the level of earthly manifestation or realised on the physical 
plane. However well-conceived may be the aastract thoughts they do not yield 
fruit unless they are made concrete through action. Yajia plans to invoke the 
Deva in the Bhnta. 


HYMN X. 28 

The next hymn X. 28. 1-12 is also by Vasukra continuing the style of the 
riddes. The first verse is spoken by the wife of Vasukra who addresses Indra as 
her father-in-law. Vasukra typifies Agni, the deity of the Vasus, and the energy of 
Agni on earth, viz. Vasu-patnl, looks to the Sun in heaven as her fountain-source 
and invokes him to come to the yajAa where all other deities are present. Indra is 
the AfodAya (Satapatha VI. 1. 1. 2, Ba yhyum madhye pranaTi esha evendra7i\ 
and without him the senses {{ndriyani} would not be able to function. The food and 
the Soma are primarly intended to give strength to Indra or Madhya Prana. 

In verse 2, Indra is referred to as a loud bellowing Bull (cf. tridha laddho 

%mhalho roravUi maho dei'o martyan avivek, IV. 58. 3). Surya is no doubt the Great 

Sprinker (vrisha or uhha) who fecundates both sky and earth with his rays. Verse 

3 refers to ‘the cooking of the Bull’, a motif already mentioned and explained in 
X* 27. 2. 


Stanza 4 refers to the rivers sending their swelling waters backward. The 
rivers are the senses which usually are drawn towards the objects of their desire 
When they are controUed by the Mind which is symbolised by Indra (yo jata em 
praPkamo II. 12. 1), the sens^ become introvert. 

steals up to the approaching lion’ <J,opaSah simhath pratyaficharmUah, 

^ typifies the Pranic energy in the individual organism, and the 

hon as the unconfrolled lord of the forest is the symol of miheraessed 
cosmic energy. 


^ ‘The jackal drives the wild-boar from the brushwood’ [hroBhta mraharii 
ntraiaUa kakshaS, X. 28. 4). The jackal is the model of a lean affrighted creature, 
. Bhutas or corporeal modality, and the wild-boar {varaha) of a fat-dripping 
power ul and aggressive animal symbolising Surya. Fat {ghrita) is but the 
/f' ^atapathaVII.4.1.4l;.ted 

rZ 7t - the essential elemen*t 

a milk, and the Sun scattering heat and light through his rays is mentioned as 
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moistening the earth with butter (ghritena pritJiivJ vgudgate, I. 164. 47). The Sun 
is the great Herdsman (gopa) who has a multitude of cows rich in milk and 
butter, i. e. Agni. 

Indra declares, ‘My Sire begot me with no foe to match me’ {aScdrum M ma 
janita jajana, X. 2S, 6). This idea is repeated in the ^tigveda several times (1.32. 
4 ; I. 102. 8 ; X. 54. 2; also ^atapatha XI. 1. 6. 17). 

The symbolism of verse 8 is rather obscure : ‘The Deities approached, 

they carried axes; splitting the wood they came with their attendants. They laid 

good timber in the fire-receivers, and burnt the grass where they found it growing’ 

X. 28. 8, Griffith). Here we have the familiar imagery of the Forest and the 

Tree. ParamesbthI (the Universal) is the Forest, it is an assemblage of numberless 

trees and is overgrown all over with dense undergrowth (kripzta). The Devas are 

the troops of Indra and make themselves effective by using the same weapon as 

belongs to Indra, viz. the thunderbolt (vajra) of which the synomym paraSu has been 

used here (vajro vai paratuh^ ^atapatha III. 6. 10). The Gods began to fell the 

timber of the Forest to fashion individual universes symbolised as the Trees. In 

each case the splitting or shearing was done by Vajra, which is Agni or the 

principle of expansion and contraction, which means cosmic pulsation. Agni does 

its work through Samvattara or the cyclic wheel of Time revolving through ages 

and given material form to create objects. Surya is the archetype of the work 

of the Devas, viz. a model of which forms ths navel or centre of each universe 

{agafk gajfio hhuvanasga n^Mh, I. 164. 35). Good fuel {sitdrva) stands for the 

material cause of the worlds, which become manifest in physical creation. A 

portion of the primordial matter is utilised in forming each universe, which takes 

shape by the massing of matter in space. Each fire-stick is but a symbol of 

Agni, i. e. energy transformed into matter. VaksTiana as fire-receiver signifies an 

✓ 

ukTia, i.e. a unit of Dyava-Prithivi {ime vai loka ukha, Satapatha VI. 5. 2. 17). For 
storage of Soma the symbol is a drona-kodasa^ and for collecting Agni an ukha. 

Kriplta (X. 28. 8) stands for brushwood or underwood. As in a Forest, 
besides big and small trees there is also dense undergrowth ; similarly in the most 
gigantic process of creation where stars, constellations, galaxies, spiral nebulae, etc. 
are coming into existence by the tectonic forces of Infinite Nature, numberless meteors 
and loose masses of matter fly into space as brushwood which burn for a time and 
then fuse (yatrd kripuam anu t&d dahantif X. 28.8). 

Verse 9 continues in the true strain of a riddle, such as we sometimes find 
in medival Nirguna literature ; ‘The hare hath swallowed up the opposing razor : 
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I sundered with a clod the distant mountain. The great will I make subject to the 
little : the calf shall wax in strength and eat the bullock’ (X, 28, 9). 

The hare {^a^a) is the symbol of Mind. The Moon is called ^a^anha and 
she was produced from the mind of the Punisha (cTiandrama manaso jdtaJi, X. 90.13). 
The razor made of iron symbolises the material world with all its pain and misery, 
which the mind has to experience in life. 

The clod (loga) is a symbol of the visible or manifest creation, the earthly 
existence, and the mountain which has to be pierced is the unmanifest or subtle 
{mtffokta, guJiUf adri, sanu). The Fire was first lit on the top of the hill, meaning the 
immcartal heaven, and from there brought to the earth through yajfia. 

The great becomes subject to the little {hrihantam chid rihate randhayani, 
X. 28. 9)‘: this clearly points to the correspondence and interrelation between the ma¬ 
crocosm and microcosm, between the universal and individual, between pinda and 
Irahmanda^ between ParameshthT and Surya, and between Rita and Aham. 

‘The calf shall grow in strength and eat the bullock.’ The calf represents 
young life and the bullock the life-principle existing in eternity. The former 
depends on the latter, The Individual is conceived of as the Food and the universal 
as the Food-eater( oami, attwada). The latter attribute contributes to his immortality. 
As it is said: ‘I am the first-born of the world-order, earlier than the Gods, in 
the navel of immortality. Who has caused me to be born, he indeed protects 
me. I, who am food, eat the eater of food. I have overcome the whole world’ 
Tip. 5. 10. 6, ahamasmi prathamaja ritasya purvain% devebhyo' mrilasya nama 
yoTnadadati midtvamacai aham annam annamadantani admi, also in a chant of the 
Samaveda). The mighty forces of Nature can efface the Individual ‘F any time, 
he is but a tiny speck of life. Time is eating or wearing him away, but he is also 
eating his eater and absorbing a portion of immortality. This is his right to live 
in the face of all challenges, and he may truthfully feel: aham viivath hhuvanath 
aTiayMv.vama. Everything goes on weU so long as the individual Prana (vatu) 
can partake of the mighty BuU Indra (vruhabha) or the Sun, the source of life and 
consciousness. 

‘There hath the strong-winged eagle (supnrna) left his talon’ {nahham d^iihdya, 
X, 28. 10). Here is a reference to the bringing of heavenly Soma to the earth by 
Gayatri assuming the form of a Suparna. Gayatrl is the symbol of individual 
Prana which has taken corporeal manifestation in the material body (i.e. in Vah 
or FaSLcla-Bhitm). Earthly life is a Bird flapping its two wings, viz. Prana- 
Apana, The Bird fulfils the purpose of its own existence by bringing a share of 
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the eosmic or celestial life in the mortal body,—this is the transferring of the 
Soma-jar from heaven to earth by the Suparna of the legend. The Suparna in its 
earthly session seems to belong to the earth and shares all its features and limitations, 
but it is a heavenly bird which left behind a talon or foot-mark in that 
immortal world of the gods. Its earthly session is the period and condition of its 
being snared. Like the eagle it dashes back to its original home, as a lion leaves 
his trap. 


‘Even the wild steer in his thirst is captured and a leathern strap holds 
his foot entangled’ {niruddhas-eMn-maJiiskc^tarsh^avan, X. 28. 10). The wild 
buffalo (moMiha) is the symbol of ParameshthI as the Bull is that of the 
Sun. It is also called Gaura, and the Vak of Paramesh^hi is Gaut^. The 
wild bison is an animal roaming free in the forest that is the Universal. 
When the same is obliged to incarnate in the Individual centre it feels thirsty 
for the waters of ParameshthI that are known as or Soma. The leathern 
strap i^odha) is the principle of charrm or hriui that serves as the finite 
envelope of the cosmic or infinite Life-principle in the finite. Each created organism 
has to put on the finitising coat. This doctrine was known as Avarana-vada (cf. Hm 
avarivahf X. 129.1), and is implied in the term eha^ma or sarma. What is eliarma 
amongst men is cryptically called sarma amongst gods {eliarma va etat hiithna^ya 
mriga^ya tan~ihanusham iarma devatra, Satapatha III. 2. 1. 8). That which envelopes 
as eliarma serves as the protective sheath {Sixrim) of the object encased. Godha or 
leathern strap is the symbol of eliarma or entangling sheath. Ayatha (foot) is the 
symbol of earth {padhhyam hhumih, X. 90. 14), i. e. the corporeal or material existence. 
Those who fatten their flesh by trading on Brahma-knowledge are fastened by the 
snares of mortality and death {tebhyo...ye Orahmanah pratipzyanty annaih, X. 28. 11). 

‘Those who devour the Bulls set fiee to wander, themselves destroy the 
vigour of their bodies’ {sima ukshno' vasrislitan adanti, X. 28. 11). Who and how many 
are the Bulls referred to here ? The Bulls are five and they are the five Pindai, viz. 
Svayambhu, ParameshthI, Surya, Chandra, PrithivI, i.e. the five states of univeral 
and individual manifestation ; ‘May those five Bulls which stand on high full in the 
midst of mighty heaven, having together swiftly borne ray praises to the Gods, return’ 
{ami ye panehokslino madhye tasthlr malio divah, devatra nit pravaeliyam sadhrzelilnd ni 
vavrituih, I. 105- 10). These are the five ynjnatmai or adhidevatas of Piajapati {ta va 
etah paHeha prajapater-adhidevatah, Satapatha XL 1. 6. 14). These five states being in 
the unmanifost and manifest as well as in the subtle and gross forms as explained 
before, stand integrated to one another, Eacho ne of them is destined to remain 
free. Freedom is immortality, the characteristic feature of a god’s life, whereas 
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bondage or forced restraint is death. Sartra, Manas, Buddhi, Mahat, Avyakta, all 
these five constituents of individuality must be allowed free functioning otherwise 
growth of personality is handicapped. 

‘Those who exerted with their bodies in these chants to Soma, they weie 
made peaceful by the holy rites’ (X. 28. 12). Sami is taken by Sayana as equal to 
rites of Soma {soma-yaga-Tcarma) ; the Bi5hmanas take it as the pacifier of Agni 
(prajapati^ icifn (ggnim) §amyasamayat tach-elhamyai ^amtvam, Taitiirzya Br, I. 1. 3. 11; 
cf. also Sata^ha IX. 2. 3. 37) Sami then was the symbol of Soma, and Ahattha that 
of Agni {agnir devMyo nUdycda, a$vo rupam hriti'a so' svattJie samvatsaram atishtJiat ; tad 
(Uoatthasyahatthatvam, Taittirlya Br. L 1.3. 9). The symbolism of the Sami with an 
Ahaithi growing in her womb [iami-garhlia aivaitha) thus points to Agni deposited in 
the womb of Waters or Jpah or Soma of the ParameshthI, i e. the Agnishoma 
principle acting conjointly {avindannu darsatam apsvantardevaso agnim, III. 1. 3). Agni 
is also named apam-napat. 

The implication of the mantra is that those who pay particular attention to 
Soma and its abode the Parameshthi and keep their lives in tone with the Infinite or 
the Universal attain to internal peace and happiness of mind {ete ^amibhih iusami 
ahlmxan, X. 27. 12). Life is a kind of mysterious Fire {Prandgni} which glares up 
by the showers of immortal Soma. 
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There is One Rudra, no second—says the Veda : 

^ JT (lo #0 ) 

The One is called Sthanu the changeless, eternal, transcendent, 

beyond time and space. He is the Unmanifest One : 

I (Lihga Purana, I. 3. 1) 

‘The unraanifest from is called Lihga’. He is the cause of the universe, 
the seed that sprouts as the World-Tree. 

The One becomes the Many by His inherent power. In manifestation the 
One Rudra transforms Himself as the thousand Rudras : 

?r#rrar. ^ ^ l (Yajurveda, 16. 54) 

‘Innumerable thousands are the Rudras on the face of the earth’. In the 
vast billowy ocean of Infinity, each centre of manifestation called Bhava is Rudra 
embodied. According to the 6iva Mahapuiana, the innumerable Rudras are the 
Rudra-Ganas, representing his mind-born creation (JTFTat ch. 14). 

The One Rudra is the absolute and the Rudra-Ganas or Pramathas are 
his immanent powers. The One becoming the Many is the true nature of creation. 
Originally 5akti is one; on the plane of creation she becomes manifold. It is 
the one Energy that is in the language of Veda called Aditi—the Infinite Mother. 
She is the embodiment of Continuity,—imperishable because space and time cannot 
modify her existence. 

The same Energy (§akti) becomes fragmented, i. e. Diti, the mother of 
Asuras, the principle of Discontinuity, She is manifest in each individual centre 
as Matrika, a Mother representing the generative principle. 

Aditi is the mother of the Devas, symbolising the principle of light and 
immortality. Diti is its opposite principle of darkness, death and disintergration. 

The active principle of individuation is symbolised as Daksha. Each 
generative process is a Yajua of which the presiding genius is Daksha Prajapati. 
If Daksha is hostile to Rudra, his yajua is doomed. Without ^iva, Daksha is in 
the grip of death. Siva is the cosmic principle of immortality—Amritam. 

True yajua is the symbol of divinity or Amritam. Daksha suffers decapita¬ 
tion at the hands of Rudra. When he propitiates §iv^, He li united to the Imtuortal 
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principle called Aja, the Unborn, symbolically represented as the Aja or Goat’s 
head of Daksha- Aja is the same as Aja Ekapad ( }} the first and fore¬ 
most of the Eleven Rudras, the single immortal Essence called Ekam ( ^ 

foitPc Rigveda, I. 164.6). He is one-footed, i. e. the principle of 

stUti or stasis. or foot means motion. signifies the absence of all motion 

and centrifugal forces, i. e. the locking of all forces in the centre, or the absence 
of extrovert movement. Rudra as ^ is 5=^, the Motionless One, By 

means of the Tandava dance He releases the vortex of motion and becomes the 
Many. In the words of the Lmga Parana (1 106 25-26) the dance is the ambrosial 
potion which Divine Lord §iva releases for His consort, Devi Uma or §akti. 

Rudra as one of the great gods is called Mahadeva the Supreme Deity, and 
identified with Agni. He is also Indra, and the Sun, conceived of as an aspect of 
Agni in heaven. In the cosmogony of the Veda and the Puranas the Waters are 
fecundated by the seed of Agni or Rudra ; ITTTt I (Hariv. II. 72. 30). 

Agni is frequently referred to m the Rigveda as ^TTT iRV. III. 5. 3). The Vaisva- 
nara Agni has entered the womb of Waters ; 

mqt \ 

(^0 

speaking of Visvakarma Prajapati, it is said in the Rigveda : 
qtt itar 'Ttt I 


‘That which is eailier than this earth and heaven, before the Asuras and 
Gods had being,—What was the germ primeval which the waters received where all 
the Gods were seen together’ ? (Griffiths). 

The Waters here represent the principle of Viraj, also called ParameshthT, 
the same as Rita and Mahat of the Gita 

It js the or the Universal substratum of Primordial matter 

{sidW that is quickened into creative activity by the seed of Svayambhu 
Prajapati. Svayamtffiu is Agni, the Father depositing his seed in the ParameshthT, 
the Universal, spoken of as the Mother. They typify the Cosmic Parents. is 

and. is the latter represents the Infinite Ocean of Energy (^§3) which 
in equanimity in the beginning, but becomes quickened by the seed of the 
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self-existent Creator into universal creation The two generative Principles 



and gtg bear 

several other names. 




1. 



B. 

Tpjf 

gpr: 

2. 



9. 



3. 

ggr 

m 

10. 


gffg 

4. 

frdr 

grgr 

11. 


ggi-gm^ 

5. 



12. 

igr-T?: 

^qf-gRT 

6. 



r\ 

?rri 

5^^ {3n^) 

7. 

gqg 

■S, 

gg? 

14. 

gfing 

•V 



Manifesting in the above dual aspects, they posses a common womb and 
unite to beget the Babe or Boy that is called the Prana or Vaisvanara. The 
Mahabbarata gives a clear exposition of this symbolism. 

^ I () 

In reply to this, it is said there : 

In the ante principittm stage both Father-Agni & Mother-Soma, act as a single 
pair ; both are referred to as ggg 

gg ?ngtrPTgr 

In the beginning there was Darkness (i. e. Svayambho, the Father Principle), 
concealed by Darkness (i. e. Parameslhl, the Mother Principle). The universe 
stood as an indiscriminate Chaos The vast creative principle 

(an^) was enveloped by formless void Then through the might of Tapas 

was produced the principle of Individual Manifestation 

The principle of g^T# is the same as gri:, variously called g^, 
and 'T^rgt. It is primordial Matter, the unformed void. The principle of Tapas, 
Heat or Agni first makes its appearance on the substratum of that nebulous mass 
and itself becomes the seed to quicken or impregnate it for cosmic creation. It 
gives birth to centres of individual manifestation. Such points of individuation are 
referred to as Ekam or Kanas-the Individual Mind—*, the first mental or conscious 
construct of the universe. This controls a vortex of energy and begins to regulate 
a determined mass of matter. 
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TMs integrated system of manifestation is termed as Tajfia, which comprises 
in a unified and conjoint manner the Trinitarian principle of manifestation, diversely 
enunciated as 

etc. 

In the language of science we designate it as the Potential, the Kinetic, 
the Thermal—the three forms of one and the same primal Energy. Energy is 
Warmth or Temperature, which is called Tapas or Agni. Its first manifestation is 
witnessed against the substratum of ^ or snq:— 

^ fTt I ( ^0 ) 

‘In the Flood’s home, art thou enkindled, Agni Jatavedas, the eternal Son 
of Energy’ (Rv. III. 25. 5). The principle of the Primal Flood (Soma or Apah) 
is spoken of as the Mother ( iTIcrr) and Agni is called ’Pi:, 

the Child of the Flood, a favourite epithet in the Kigveda, which is borrowed in the 
Puranas, in the form of varying symbols. 

In the case of ^iva, the symbol of or #r is and the composite 

form of is the same as that of both representing a single progenitive 

principle as stated in the ^antiparvan In order to understand the full 

symbolism of Agni, we should remember the following equation ; 

The characteristic feature of each is movement, pulsation, activity, i. e. 
srm-TOFT or the dynamic rhythum of expansion and contraction. 


Rudra-^iva as Yati 

The Harivamsa II. 72, 3 refers to an important Vedic symbolism, viz. the 
principle of Yati and the Salavrikas ; 


Who is the archetypal single Yati, and who constitute his retinue of 
numerous Yatis ? Who are Salavrikas and why are they so named ? What is 
the significance of the Yatis with respect to Indra and Rudra ? These queries 
have a bearing on an ancient cosmogonic myth of the Rigveda : 



^ ?r%?rT ^fczir: i 




‘Thousand hyenas in thy mouth thou boldest, O Indra. 
Mayest thou turn the Asvins hither’. 
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The Indra and the Salavrika motif is repeated in the Taittirlya Samhita, 
VI 2. 7. 5; Atharvaveda, II. 27. 5 ; Tandya Biahmana, VIII. 1. 4, XIII. 4. 17, 
XIV. 11. 28. XVIII. 1. 9, XIX. 4. 7; and Aitareya Brahmana, VIL 28. Esoterically 
it refers to the Self-existent One and the manifestation of the many from that One, 
to the undifferentiated Ocean of Infinity and its endless fragmentation on the plane 
of creational activity. Each Salavrika is a lopped off morsel of life-energy (Prana), 
i.e. an individual unit of discontinuity. 

5iva is the great Yati or Yogi, the lord of ascetics the same as 

and JR of the Yajurveda (10. 16, Kanva recension Isa Upanishad ). The resplendant 
Sun in the heavens is the archetypal Yogi or Yati, with his space-encompassing 
naass of matted-locks in the form of tawny rays ( ). This Yama 

Yati, Yogi is the regulating principle for the evolution of the ordered cosmos ; it 
is the emergence of the system from out of the disorderly nebulous mass preceding 
it. It is the first settling of the principle of Yajaa, the world of Devas against 
the dark region of the Asuras. The Asuras represent the riotous forces which leap 
and dart in the primeval ocean of disrupted energy Asuric forces are also symbo¬ 
lically spoken of as Vritra Ahi, the hissing vipers loosening and stretching out 
their coiled masses as cieation takes place. Regular creation is preceded by an 
elemental struggle between angelic and titanic powers, interlocked with each other, 
and out of their cosmic convulsion emerges finally the triumphant procession of 
the etherial forces, the Devas, over the chthonic dark powers called the Asuras. 

Against the background of the primeval violent movements of disorder, 
what the Purana writers call or that which is thrown up as the focal 

point of orderly motion is the Sun-^, also called ^ and ^. ( srt 

Rigveda X.72.7 ). Surya is verily the perfection of creational activity and 
of Nature's aesthetic endeavour ( •sFeUR-diT }: 

The Sun is the offspring of Prajapati, the Nourisher ( Pusha ), the Supreme 
Irtish! or Yati, the over-all Controller (Yama). The expansion and contraction of 
his rays is his rhythm, his fairest form to behold. 

*He’ is the cosmic person and T’ is the individual—they both belong to 
the same Akshara, or the principle of cosmising pulsation. 

Surya is the same as Indra ( cf. 

Indra and IndranT are said to be the two aspects of one Person, the former symbo¬ 
lised in the right eye and the latter bis consort in the left. They are the positive and 
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negative, the cathode and anode of a single life-function ( Maitrl Up. VII. 11 ), 
pail of the Veda is the same as in the Puranas ; both aie 

equivalent to ^rrrflqtir. Rudia is Agni and RudianI is Soma ; 


Also— 


I ?rfTTF?R=^ ^rfcin 5^^: 11 

( ^ ) 

fl^ JIT 35: 1 35: II 

( ^TJT^Teff^ R^W ) 


As stated in the — 


qw q^Jpcft mm 1% 1 ( \r^\'k) ' , 

Agni is of terrific nature ( raudra, gliora ) when it repels Somsi, as in the casi; ^ 
Rudra estranged from Satl. Agm-Rudra is then an aspect of death ( Mrityu, Kola ). 
The plant in the grip of death, even if watered* does not retain its life sap. But 
Agni becomes Iife-giving and bestower of immortality ( amntamaya ) when it is 
reconciled to Soma §iva wedded to Parvati becomes androgynous ( 

Rudra and Sat! repel; Siva and Farvati attract each other. 


Agni as Sttrya, Rndra and Indra represents the principle of Yama, the 
focus round which life spins out in an overexpanding vortex ; it is the JT?f 

measuring out its web. 


the YATIS 

§iva has two aspects—He is One and the Alany, As One, He is ^ ?I 
GidldtJI As many, He is a hundred-thousand Rudras ( 3T?f^JTTdT ^ 

)» As the One Supreme Ascetic, He is fixed and changeless (?«TT^) ue beyond 
all the mddificatioiis of time and space. As such he is unmanifest and does not 
create. For creation, the One Yati transforms himself into many : 

Blfegd 1 ^ ^ (RV. X. 72 6) 

t mi ^ u (RV. x. 72 6) 

Each universe is the mass formed by the spinning and dancing 

movement of the Yati-hke Devas or the Divine Asceties. This dance is perfoimed 
on the surface of the primeval ocean; out of the dance they discover the Sun. 
The controlling principle in the formation of the worlds is ^ or the Supreme 
God, and Rudra the Supreme Yati : 


^ f gqqrfq ^ I (RV. VHI, 3. 6) 
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The Cosmic powers, the Devas, dance like the whirling Yatis and bring 
forth the Sun. It is the dance of Yogi §iva, his Tandava with the whole team of 
Rudras, Ganas and Pramathas Jo ^l^ol^RK). He who is One Rudra manifests 
as the team of Eleven Rudras ( ) for creative activity. As One He is 

Unborn (Aja) with one foot, called . The One-footed Deity is truly 

that which exists without movement ; 

^ I (RV. I. 164. 6) 

Indra has his troop of the Seven Maruts, Rudra of Eleven Rudras and 
Surya of Twelve Adityas. Each constitutes a Gana moving in tune with its chief. 
These are the Yatis, the ‘ascetic hordes’ who play an essential part in the ropertoire 
of creational symbolism. The Yatis were mythologically believed to be ‘an ancient 
race of ascetics connected with the Bhrigus, and according to one legend, said 
to have taken part in the creation of the world’ (Griffith, Rigveda, VIII, 3. 9, f.n.). 
The birth of the Eleven Rudras and from them again the generation of the my- 
raids of Rudras are essential elements in the creative process of the One becoming 
the many. 

These Rudras are sometimes spoken of as emanations of Rudra himself 
and sometimes as having been created by Brahma from the body of the cosmic 
Cow called Surabhi (Harivarhsa Purina, III, 14. 39-41; Lihga Purina, I. 22. 23-25). 
The list of names is also varied (Matsya, 5, 29-30, 153. 19 ; Lihga, I, 82, 49-41 ; 
Bhavishya Purana, Brahma Parva, 125, 7). 

These Rudras are the primal Yatis of creation. is the same as 

or BToipi is the same as ^ or is the same as 

51^ essential for fashioning of forms (cf. fwj ). connected with 

or JTT is essential for gathering of the gross material elements. Others like 

are but symbols of the different principles that operate 
in the creative process. The Savitra Rudra typifies the propelling power trans¬ 
mitted to the individual centre. The Tryambaka represents the trinitarian principle 
of generation as Mind, Life and Matter. Jayanta is the war-like hero, and Aparajita 
is he who triumphs against the Asuras. The Puranas are explicit in stating that 
these Rudras are but archetypes. By themselves they were unable to create the 
animal forms. Thereupon Siva created out of himself his female energy, ^iva- 
Parvatl then became the universal parents. The Universe of Rudra is called 
the RodasI ( ), in which the law of male and female is operative. Therein 

?ft; is the Father and is the Mother. All species of living creatures within 

the womb of the RodasI are under the control of Agni-Soma union of the twQ 

15 
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parents. The give birth by differentiation to millions and billions of 

Rudras, but each is the offspring of these Two Parents. Each has its mouth 
or assimilation in the form of Vaisvauara Fire. The Vaisvanara is the bodily 
Fire, the metabolic force possessing the essential characteristic of assimilation 

and elimination : 

I II II 

t44>Kywi U II 

^ I ii ii 

( qrj Jo ?ro ^0^) 

In Vedic symbolism we have the formula : 

qgrn = ^Tzft = sWcSIT^: I 

The Yatis are the Pranic forces, which start those whirling movements that 
t^d to evolve individuating centres. They are giidled by Vata oi the Maiuts, 
viz. the Seven Pranas that are associated with each Indra or ttstt ^i(oi As 
they are like young boys who have not yet donned the robe. The robe is the 
enveloping principle, that which gives birth to or the Sun as the archetype 

of manifestation. 

In the Puranas these Munis tread the path of They itre it^eatod by 

Brahma as ?PT, and ‘kPtsL 

They retire to the forest and do not eater the householder’s life. There¬ 
upon Prajapatl creats another host of Seven Sages, viz. ^ipRT, 3^^, 

|5il, ^ ^ 327. 61-65). 

According to the Satapatha these primal Rishis are only forms of Pranic 
energy and as such are called Asat, in contradistinction to the. Bhntas whiph a^ 
Sat. We have here three sncc^ive principles, viz. Asat, Rishi and Praaa. T%e 
three are inter-related or virtually different forms of one and the same principle, 
viz. the Vital Airs as Yatis. Toil ( ) and Austerity {m%) are the Yati’s way 

■for creative endeavour ; they wear themselves out ( ), with whirling movements 

as a troupe of dancers. The Yatis are essential in the scheme of cieative movement. 
There are seven Devas whom Aditi generated. 

1 (^o ^olisRIS.) 

Each Deva has a Yati or Muni associate to complete his creative work. 
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As one, this Muni of matted locks is the same as Rudra-^iva, called 
Dhurjati. But in his manifold from He becomes Sapta-Muni or Ekada^Rudra. 
This Yati is called \ i. e. impelled or inspired by the gods. As 

Mahadeva, the gods wait upon Him and adore Him. 

The matted locks are his rays, or radiation, also called or 
the element separated from Him and utilised in the creative process. 

The Salavrikas 

Indra cast away the Yatis to the Salavrikas. This was a Vedic motif. In 
the PurSna it is said that ^iva as the great Yati vanquished the Salavrikas, which 
had been created by Indra as quickeners of differents units ( ) and 

made them over to Rudra (Harivamsa, II 72-31). This is reminiscent of the 
B-igveda, ^ (VIII 3. 9), i. e, Indra assigns to the Yatis the 

function of the individul distribution of treasures, where is the same as Vasu, 
and is equal to (cf. ^H^TcPT function of Agni), referring to the creation 

of each new life with the help of Vasus, who comprise the triple principles of Life, 
Mind and Matter. 

of the Rigveda is the same as yr€lf^ of the Puranas. ^IRT is a 
house ( and each human body is treated as an abode in which JIM or Life 

resides as a guest and waxes ( ^ ^ J 

Life-Principle is spoken of as a lion (), a tiger (*qi5l), or a hyena 
( ). These are the royal beasts of the foxeset, feeding on flesh and blood. 

Food eaten is converted by the bodily fire into secretions and one of them is blood. 
Blood is the symbol par excellence of Life, or Prana, the Rajas or Akshara 
functioning in the body. The colour of Rajas is red, and so is that of blood, 
the secretion rich in red corpuscles. It is the solar rays that transmit the ruddy 
element to the blood. 

The lion is the animal feeding on the sap of life, the blood. The bodies 
of all creatures or animals are made of the five material elements of which earth 
is the most conspicuous. Life consists in the miracle of blood flowing into the 
arteries and veins and saturating the body with rejuvenative potency, 

‘What is '.he source of the blood of earth, the life, the Spirit V This 
biological query holds the key to the mystery of life. The conversion of water into 
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blood, and of blood into the seed that creates life, and of that seed again into 
mind—these are the arch mysteries. The principle of energy within each 
body feeding on the blood of the earth is metaphorically spoken of as the Lion, 
which is the same as the Hyena from the point of view of symbolism. Both feed 
on blood or the life-sap. Both live in the forest and are friendly to the Yati or 
the forest recluse. The lion is an attendant of Siva : 

TTT JITFr U ( ) 

Of the Ashtamurtis of Siva, L e. Mind Life, Matter ( ), the 

five gross elements are symbolised by the lion. He is a rhteifestation of Siva, 
and the whole fraternity of lions (known as Vaya 101. 291) ch^ed 

to the pillars in the shrines of Siva, repres«it so many manifestations of Ru^f^ 
Agtti-Rudra has transformed himself as so many lions or hyenas :— 

’TfTcTRT I II 

Thus each centre of individuation is a lion or hyena feeding on blood 
and flesh. The Yatis are also forms of Rudra, the innumerable turning spirals 
or vortices of one basic ^ergy, which is symbolically the same as so many Ganas 
►or Pramathas of Rudra of every conceivable form. They are together known as 
the Sata-Rudras. Each human or animal body is the abode of one Yati, or one 
Rudra, or his servant one Siihha, or one Salavrika. The One cosmic divine energy 
of Rudra becomes divided into the many Rudras or Salavrikas, Each of these 
hyenas holds in his mouth the triple Yatis, i. e. the tripartite life-principle of Manas, 
PrSna and Vak, i. e. Mind, Life and Matter. 



11. ASHTAMURTI SIVA f^) 

Kalidasa refeis to ^iva under the name of Ashtamurti: 

In the first verse of the Malavikagnimitra he refers to these eight forrps 
of Siva more explicity; 

These eight forms are enumerated in the invocation to the Abhijnana- 
Sakuntala drama : 

?iT in in fenn sin^j? i 

innT|: w snfirrn: ii 

In the light of this verse the eight mariifest ( ncW ) forms of Siva are 
as follows ; 

1. in This refers to nTT'., Water, as produced by Prajapati 

in the beginning of creation ( ^ Manu,). ^rtT, 

^—all these were regarded more or less as synonymous concepts and 
described with great elaboration in the hymns of the Rigveda. The Waters as 
the primeval Mother gave birth to Agni (nPT^ inf wn ^ ^ 

^tig. X. 82. 6). 

2. This refers to Agni as the bearer of oblations offered 
in the yajnas. 

3. in —This refers to the sacrificer {Yajamana) who offers oblations. 

The is also called or since it is he who as ipiPTH becomes initiated 

in the Yajha. 

4-5. ^ i' ^ This refers to the Sun and the Moon, the two gods 

regulating time as the year and the months. 

6. qfdPfMUtt qrr in femr ®n^ This refers to the all-pervading Akasa, 

'S> 

having sabda as its attribute. 

7. imni: This refers to Earth as the mother of all the 

seeds, which are its modifications. 

8. mnsnf^ nnurafn:—This refers to Air, which is the obvious source 

of Breath. 
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The above eight forms are clearly divisible into three categories, viz. (a) 
the Five Gross dements, (b) Sua-& Moon, and (c) Hotrl. These eight are specifically 
staled to be instrumental in manifestation. Wheiever there is a “body or 
conciete oiganism enshrining Life, the above eight forms must be essentially 
present there. The aggregation of these eight represents the immutable law of 
manifestation. 

In Vedic terminology these eight forms correspond to the eight Vasus. 
Why are the Vasus so called ? To this question, the answer is— 

i:? means the created cosmos, '‘This all”, as in The 

whole world with all its individual objects takes form or visible shape through 
the agency of the Vasus, and hence the latter are so named. What these Eight 
Vasus are, is also recounted in the same passage : 

Here PrithivI, Agni, Vayu, D yauh, Surya and Chandia are clearly named, 
but and do not seem to tally with the list of Kalidasa. As a matter 

of fact stands for ?rrTt, since the waters are stored up in th-e air’s raid-region 

before they fall to the earth : 

I ( ) 

Similary is ‘that which is not an etymology approved by Panini 
VI 3. 75, forming the word not from the root «I£?r but with the negative particle 
added before is temporal power, the opposite o# r^rring to 

spiritual authority. Therefore of the above list of the eight Ta^is* 

for as is also clearly stated in another Vedic text: 

m 31^1^ E ( IE® ) 

Of the above eight forms of ^iva or the Vasus, there are three groups 
r^resenting the three principal elements of manif estatioh. They are': 

L =?f^, ^ 

II. symbolising UKEfiMlu, the hot and cold aspects of tho 
same vital power. 

III. =iTI?l¥ also called JOTFT or iq the Puranas. 

According to the datapath, rnft I (XIV. 6. 1. 7), and also 

(XII. 8. 2. 4). 
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Just as the Yajamana is the focal centre round whom the sacrifice is 
organised, similarly ManaB is the primary principle, the first-born of the cosmic order : 

I (Rv. X. 129. 3) 

1 (Rv. X. 129. 4) 

The mind forms the individuating centre in the lap of the universal or 
ParameshthT, and thus commences the cosmic Yajna. It is the primary principle to 
take root in the process of manifestion, from which all else sprouts. 

The Puranas designate the i{W?T as — 

?rrciir to i Jrrfwr^ =? it 

('m 5^ II. 12. 43-44 ) 

They in fact provide a new version of the ancient Kumaravidya which had 
its root in Vedic thought and was much elaborated in the Brahmanas. Within 
each organism where Life becomes manifest there inheres a sleeping Babe ( ^ 

TOPf; fo ^0 ). The pulsation of life is conceived of as the 

awakening of this ‘Wonderful Child’ ( Rv. X. 1.2 } which is also graphically 

described as his weeping ( TPR, ^atapatha VI. 3. 1, lO }. This child is Agni, also 
identified with Rudra : 

2ft % ) I ^ 21^? ( 51* ) t 

Why was Agni called Rudra ? The reason lies in the etymology of 
55—5^1X55:, i. e. Agni becomes afflicated with hunger ( ?I?RFn ) for Soma 
which is its food, and this is comparable to the crying of the child for food 
(Satapatha, VI. 1. 3. 10). Both become quiet when satiated, but that is only 
temporary, and the need for food returns again and again so long as life lasts. 
Agni is and Soma is ?Ivr; deprived of SpT Agni becomes whereas 

provided with it becomes 

In the Brahmanas Agni is said to have eight names : 

^ ( 55: q?rq%: I l 

These correspond to the eight forms of ^iva mentioned earlier. The 
Markandeya Purana has the following verses ; 

!XT |5 T^ 5^ I ^ 5PT I 5^ H ^ U 

t 5^ 552 ^ ^ 1 5PT ^ xfts^ 5rc|^ II V 11 

55 ^* ^ MWTRf 1 5ft5 | II X II 
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^ ^ ^ ^TFTTfH % i ^?n{^ 5^^ % fs^ 11 ^ 11 

^ ^ c(%FR m 5 nq: 1 ^ft^rp ?r fRTHT^: n ^ ii 

^ ^ I ^ ^ 11 II 

ITf# U 5. U ( TTWo 50 ?rsJTFT KR ) 

( 1 ) ^-#1^ # [ =^3TT^ ] 

(2)^-^^5r#r [=^FT^] 

( 3 ) ] 

( 4) ^-5T|#r [ = ] 

( 5 ) ^-?TRnRI^ [ = ] 

(6 ) 

(7 ) 

( 8 ) 'T^Tf^-'JT^nTFI^ 

The eight names of Agni and the eight forms of ^iva correspond as follows ; 


The first five are the gross material elements, the next two represent the 
equal polarity of STHT and STTPI, and the last one stands for the mind or consciousness. 
According to the Upnishadic statement the manifested life in the organism comprises 
three principles : 

qTs^nHTicirT sTpim: I (ww ?viYi^i? “) 

The is the same as ppRr» for qiT or ^ is the attribute of 3TTTO, 

which is the subtlest of all the meterial elements and is taken as the symbol of 
all matter. 

In modem terms we many understand the eight forms of Siva as follows ; 

(a) Matter—TIJ, STTTO 

(b) Life—MlirWl^T =5imRR or 

(c) Mind—a^rrURT = , also called ddHH, or ^ 

All bodies with organised Life are constitdted of the five Elements of 
Matter, energised by the dual vital lorce of JTFT and ?rTH, and illumined by the 
principle of Mind or Consciousness, i. e. or or ^Ntt, which is twofold, vix. 
fefR and 5RIR. These three factors coalasced into one, like the three Cities 
[Tripura) pierced by a single shaft of Rudia, make up the manifest form of 
Ashtamurti Siva. 

The conception of the Ashtamurti is allied to that of the Sarabha-murti. 
Sarabha was believed to be a fabulous animal with eight legs (cf, M^haduta 
L 54 , on which Mallinatha comments, WTRpf^'^T:). It is mentioned 
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in the Mbh. in an ascending series comprising a dog, a leopard, a tiger, 

an elephant, a lion and a Sarabha (Santiparvan, 117, 33-34, 41-42, also Aranya- 

kaparvan 134. 14, Poona edn). The ^arabha was said to be an Ut^adaka 

animal, i. e. having four normal feet and four on the back projecting 

upwards ( )- Such an animal does not exist in nature ; 

it was a symbolical conception. Under the makes a significent 

statement on the authority of the Kalika Purana that the eight forms of 6iva are 
the eight feet of his Sarabha incarnation ( ^ ). 

Of the there are two categories : 

(a) Earthly— 

(b) Celestial— 

The first four forms are gross and touch the earth or visible creation, as it 
were. The next four forms are subtle and symbolise the upper feet, pointing to the 
invisible source of manifestation. 3^ and are not spatial conceptions, but 
relative levels of reference, 5^ denoting the abstract and secret, and ?T^: the 
material visible extension of the world. The Gita speaking of the 
cosmic Asvattha Tree points to the same meaning. The World Tree has its roots 
in the Divine Essence or Godhead and its branches in the formal manifestation 
of these worlds. 

In cult-worship the Pasupata teachers translated the doctrine into 

the ritual, i. e. worshipping ^iva by offering eight handfuls of flowers, and 

thereby meditating on his eight forms ; 

ST^tH sJ-oejciiti ) 

The Linga Purana elaborates the Ashtamiirti doctrine as an item of the 
faith of the Pasupata teachers, and recounts the eight names 

with a slight transposition as compared to the 
ist (Linga Purana, n. 13). It places ^ at the end, identifying the same with 

mciff 3ft i ^tr n 

(Linga P. II. 13,17 and E. 13. 26-27). 
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Kaiidas also refers to the supreme position of ^ amongst the ?r^%s in the 
Raghuvamsa V. 4, where the original reading was 

as preserved in the commentaries of Vallabhadeva and Hemadri. Hernadri 
iioticing this says, %?Hr SITci^ | SPTq , 

^3Tm: l I t l I 

^ ^'r I ^ im: I ^ I STT^ vftir: | f , 

^ ^ ^ ^ I’ 
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The well-known dictum of the Puranic lore is contained in the line 

I It gives the key to understand the intimate relation¬ 
ship between the Puranas on the one hand and their source, the Vedas on the 
other. The Vedas hold the key to the PurSnas, It appeals that the two existed 
side by side. In the Vratya Sukta of the Atharvaveda mention is made of the 
Itihfea-Purana tradition along with that of the four Vedas. - There is also a verse 
in several Puranas: 

gnw ^5^ 1 ^ Mrot n 

{Matsy% III 3, 4). 


It makes Purana to be the most ancient or primeval tradition amplifed in the 
Vedas subsequently. .Brahma is the source of both of therU, ie. either of them 
owes its origin to an identical source which fulfilled itself through varying media 
of expression. The Vedas are not texts on history or social conditions; they 
are a veritable storehouse of cosmic knowledge, Srishti VidyS, the main and foremost 
topic which is conveyed through' a vast and varied s 5 nnbolism. There is no ^^em in 
them of dialectic philosophy, but a discipline of metaphysics. Symbols are the lan¬ 
guage of metaphysics as words are of philosophy. The lescal meanings of words are 
therefore inadequate for the understanding of the Veda; it is ^sentially the 
language of symbols that unlocks the real significance Vedic thought, 

G-au, Asva^ Samudra, Jpas^ Surpa^ Ohandraf Agnif Ba^hoj Sindfhu, SaraSf 
Chsmaza, Adri, and hundreds of other such symbols were present in the thought of 
the Seers and the fullest use of their dynamic symbolism vTas mtide by tftem. The 
Vedic l^ends are eloquent with the language of symbolism. It is difficult to grasp 
the full significance of the words unless the ^symbolical reference is captured and 
visualised. The Vedas aim at expouirding—*of course in a special technique—so 
many aspects of cosmology and cosmogony, expressed in terir^ of Pmaz, Lokm, 
F5sfe,etc. 

There are'a number of points of view called Vidyas: 

Jurf- 

fNwfto, ?T?r%n, 

5^=31, 3pg^!feiT, 8rr^rdf4?n, 

grrfejif^T, 
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5?Frto, 

jpTferr, ^rfR^r, en^rtferr, 

?ifmwferr, Rifrfen, ^wrferr, ?r!f-?n^r^T, ^^pferr, eSf^tferr, 

srRrrF^r, f^!^-f^, ^f^f^r, 3rr?JT%iT, 
^ssfw, ?rmr-#RtferT, ^^F^r, feFrf^ferT, f jtNit, 

5it5ftF^T, 

^Fi^i, nw^lR^i, ?TR^, TiW^T, ^:%%?TT-f^?n, tcrrf?i%n. »i^- 

fe^TFy 5nfgt»lfejT, S'zftfegRTfelT, ^fefejT, 

^r^i'»4\dihr'^‘^ji, ^om^laKiPi'yi, 'CRferr^ fe?- 

44feM>r=t^t, itiTi^'t^fniF^, TTi^Nta, iTF^ferT, t<rm^- 

feir, '^i^wifen, ais^iF^difq^i, ^id^^Fd^r, 

etc. An account of these Vidyas is spread in the 
verses of the B-igveda ; the other Samhitas and the Brahmanas have added much 

4 

to their clarification and understanding. One ought to be prepare to reckon with 
& complex but well understood system of symbolism wllr^ 

Feature of Vedic expr^ion. All these lores iMve one 
explain the cosmic processes of creation and dissolution as 'Mtne^d through the 
triple forms of Life, Mind and Matter. These in the symbolism of the mantras 
are Pram*Mkrm'Vah respectively, which constitute the YajSa through the tending 
ctf the Three Fir^ and the invoking the Three. Deities, Agni-Vayu-Aditya. a triad 

which proceeds out of cme ccramoQ soutce, tte basic fire or Energy— 





Agni is the First-born of the Cosmic Order; 


^ X. 5-7). 

Agni fe the momortal divine Essence amongst mortals : 



^ ^ mm 'R^pf^ ?Tc% (RV. VI. 9-4.) 

« 5^^ (RV. VL 5-5) 


in tfte creative process of Life, Agni is being produced every day and 


^ ^ (RV. X. 32-3). 

Agni Vidya is the key to all other lores. Each Vidya is one aspect or point 
of view cd the creative proce^. It can be verified in the cosmic reference {AdM- 
cbsw^m)t as well as realised in the individuated aspect of the human body 
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Taken together these Vidyas formed part of the one supreme Vidya, viz. 
PrajapalUVidya which is the same as ViSvarupa-vidya or Sn^Titi-Vidya, 

When one examines the Puranas, one finds that they fulfil the dictum of 
Veda-UpairifhJianat which they had accepted as the over-all ideal of their art. These 
varied Vidyas of the Veda are together equivalent to Sarga-Pratharga of the Purana 
Panca-Lakshana definition. Sarga is creation and Pratisarga is dissolution. Both 
are sides of the same medal» the unfoldment and withdrawal of a single roll, the 
downward and upside movements of a single wheel, and the expansion and contraction 
of the same measured rhythm, which is Life or Prana, defined as 
(^atapatha, VIII. 1.4.lo). 

Cosmization is rhythmization. Life is the outcome of cosmic pulsation, 
the product of the union of mind and matter. A disquisition on the creative process 
of Life (Prana) is Veda-Vidyd^ Prajapcdi-Vidya, TajHa-Vidya or Samvatsara-Vidya 
which is the same as Surya-Vidya. The same truth is probed under several names. 
This is comprehended under the general title of Sarga-Prodisarga-Vidya in the 
Puranas. It seems that the original Puranic tradition, to which the earliest 
reference occurs in the Vratya Sukta (Atharva, Kanda XV) was comprised of the 
Sarga-Pratiiarga statement which was cast into the form of legends built up by an 
extensive borrowing car adaptation of the Vedic symbols. An intensive analysis of 
the existing Puranas in respect of their great legends and their comparison with 
the Vedic Vidyas offers a revealing commentary. It would require a magnificent 
study to demonstrate the full tnithfof this statement. It may do for the present 
to record some examples. 

The Vedic thesis about creation is that the One becomes the Many : 

The Reality or Essence db intra is One without a second 
but becomes manifold (^^TT) in its creative formulation. The ante principium 
stage is called Guha^ (Sll)# Cave in the Rock, in which the Darkness inheres 
as the principle of Rest, Stasis or Sleep* This is the same as the legend of Sesha- 
sayi-Vhhmt. Vi^nu k the supreme deity. He rests on the coils of the Cosmic 
Dragon, who is AncmiOf the Infinite substratum of the divine power that becomes active 
in the C(Km(». As stated, in the Markandeya Purana, goddess NidrU, the principle 
of Sle^ is invoked by Brahn^ in the b^inning and when she is e::q>elled from the 
body of Vishnu, the Deity awakes (Mar, P. 8i.53-70), 

Vishnu r^ts in the great ocean, which conception makes use of the Vedic 
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symbol of the Samucbra, the primevaf ocean of energy whose waters become this 
cosmos. The nmverse ib bnt one Drop from that infinite sonrce : 

(EV- X. i7ji.) 

It has been the moistening source of Ufe throil^ the aeons that were early 
and that will follow. Vishnu and Ananta are the Avara and Para aspects of the 
same Reality. There are numerous references to the Paravara Vidya in the Rigveda : 

(I i64.i7). 

m: ^ (i. i64.i&). 

^ R ^ ?tT|: (I. i64, 19). 

In the Nasadiya Sukta, we have reference to Pc^astm called PmyoM an-d 
to Avas^ called Stadha, the higher principle which controls, and this low^ ^'orM 
which is the externalised concrete form of primordial matter. In X. K2.5 

we find thetR^T^FT, and mentioned together; in X. 81. 1 the Avaras 

permeated by the Prathama', and in X. 129. 1 the Para with A;para or Avara 
implied as its opposite. 

The conception of Vishnu and Sesha is the Puranic version of the Paravara- 
vidya, the absolute and relative aspects of one Reality manifesting in the Infinity 
of Waters the Samudra, which is the abode of Vishnu-Naiayana. 

As stated in the Nasadiya (X. 129. 3) the principle of individuation came 

into existence as the outcome of Tayas symbolising, as explained 

by Griffith, movement, life, and thought. This was Marias^, mind, whose seed 
and germ is desire (^)* In Puranic symbolism Vishnu is identified with Manas, 
the principle of Sattva son Pradyumna is regarded as 

an incarnation of Kama. 

Vkhyu is the same as Parameshtht Prajdyati whose abode is the ocean 
("SKcRR^), a-nd Parameshtki is said to perform the Kamapra Yajfia which unfolds 
itself as the (Xismic^ egg floating in the primeval ocean tor one year, a reference to 
the identity of the cosmos and the anma-l wheel of Time tha# creAtBs it. Tajfia- 
vidyS, Prc^Spcdi-vidyd, Samvatsara-vidy^ are identical: 

(^O vrk). 

The Samvatsara is a unit of infinite Time; it is the revolving wheel of 
Time. Samvatsara is the same as Maka-suyarna, the Great Bird flying on its two wings- 



12. purana-vidyS 


127 


In Vedic symbolism Surya is called both Smmtmra and Su^rna, This 
Bird is the vehicle of Vishnu, Garuda or Garutman Suparna whose speed is that of 
the light in the Sun. It is the rhythm of the solar orb which is manifesting as 
day and night the two wings of he celet dal Bird, that transports the 

Cosmic Deity, Vishnu, through Space and Time Bhagavata, 

VIII, 3. 31). The great Vedic Chahra, which is the one wheel of the Solar Car 
(1.164.2) is identical with the Ohakra-Sudarsam of Vhhm. It is the principle of 
Time, in whose revolution all creation has its being and sees ite end. 

Vishnu also symbolises the Avyaya-vidya of the Veda. There are three 
Purushas constituting the veritable Trinity. They are Kshra, Mshara and 
Avyaya as follows : 

1. KaJiara—UMev, Five Elements ^;#l) 

2. Akahara —Energy, Movement, Life (—^STT^I, 

3. Mind (-rJr?rRTcm and ta^lTcirr) 

Vishnu is the highest deity of these three, he is Puruahttama, Avyaya 
Parama JtmS. The three Purushas are the three Atmans^; 

1 . 

2. srnijTcini— 

3. 'KT or ^31^? 

The Avyaya is the substratum of all. The cosmic Tree called AsvaUTia 
is Avyayat a form of Vishnu himself. 

Vishnu is the root of this Tree and also its branches. The tree is urdha- 
mulam and adhahSakJiam. Here urdJiva means the centre, root, also called ITfidayOf 
which is the secret abode of the Creator (3 |t). We get a bunch of appropriate 
terms for the unmanifest source of creation, vL. fnbl, *1^, ?ri5, ^44, 33^, 

?rf^,'srwrpT, 'R, 

same as ^ in ^ ^ Wife is the great question RV. X, 82. 3, 

lit ^ l). He is the Great Secret, the hidden source 

of all Names and Forms (^TFT^). In his dual aspect. He is both a revelation and a 
mystery, a light and a darkness, the One and the Many. 

This is the basic conception of Vedic cosmogony. In the Puranas the 
Guha or Ka Prajapaii is called Famana, the Dwarf incarnation, destined to be¬ 
come manifest as the cosmos which is His Fira/ Pupa. He assumes the cosmic 
form by taking three steps RV. I, 154.2): 
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It is essentialy the Tridharm-vidya of the ^.igveda, which is also equivalent 
to the ^apta^harm-vidya (RV. I, 22. 16; X, 122. 3), the Tridhama on the plane of 
Ahhra and the Saptadhama on that of Kshara. In the language of numbers Vishnu 
is 1; in his three strides he becomes 10, 100, 1000; ^ 

?R[r ^ ‘Lord of the lovely look, all things belong to thee ; ten, hundred, yea 
a thousand are outweighed by thee’ (RV. II, 1.8, Griffith’s translation). The 
epithet Smnika ‘having a beautiful form’ is the same as Varna applied to Agni 
(RV. I, 164.1) and Vamna to Vishnu. Agni is the Wonderful Boy and the 
Ancient Sage and I. 164. 1), and so is Vishnu a and — 

sggirfljq i g mT? sr^c^n^ (RV. 1. 155 .6). 

How the youthful Boy measures out his developed form? It is through 
fMrais^ the power of speech or ^or the three metres. It is like the diameter 

or the straight line emerging from the centre (gfT, and creating a Mandda 
or circumference round itself which is thrice as big (RV. I. 154. 1; 

I. 154 4). The diameter is like the Rik verse and the cirumference 
the chant which takes thrice as much time to sing as the to recite ^nw). 
The rounded wheel f^) consists of four sectors of minety each 
^ »inTfe RV. 1. 155. 6), that is the Chakra, or Mandala, or the solar orb or the 
Samvodmra Pix^apati, which is said to describe its course by inclining at every 
point towards the centre ^ UI^). 

The Famana-Vuhffu legend of the Puranas is essentially Vedic ; 

^ KRIKli?) I 

The Dwarf measures out his Giant form in three strides. Fasu-Rudra-Jditya 
are the three steps, and so also Prithivt-Antariksha-Pyauh, the three .Lokas 
constitute the cosmic or Fira$ form of PrajapoH. The Dwarf is the same as the 
Fi^ry Spirit or Essence hidden in the Cave attaining to its true inherent 

greatness (*r%Jtr) on the plane of manifestation. 

There are many oth^ Vidyas in the Vedas amplified in the Puranas. For 
example, the Pdk»Jia-AdUi~vidy3 of RV. X. 72, is elaborated in the form of the 
Pahha-Taj^-vidhamm of the Puranas. Aditi as Infinite Nature is the Mother of 
Daksha X. 72. 4), but in the created cosmos Daksha as Prajapati 

isvthe director of and thus father of that aspect of Aditi who is comprehended 

in each Y^Ha mandda. ^ Daksha is the'genius ot creation and begets many 
daughters!, who are the mothers the riinv^T^e. But Jie slights Sati, the Qn§ 
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Universal Mother and his saciifice assumes a teriific mortal visage and is abruptly 
ended. Each individual effort cut cff from the collective source suffers this disaster. 
The same Sail signifies Soma, and her husband Rudra is the awful Agni 
In the next birth she becomes Parvatl, daughter of Himalaya, the snow-covered 
mountain, where snow is the symbol of flowing Soma. She and §iva both 

undergo tapas and aie united as Agni and Soma in the Ardhanar'iSvara form which 
cariies out the creative piocess and begets Skanda or Kumara. ^The Agnl-Sona- 
vi iya is Yajftavidi/a and is equivalent to the .drd/(CE>2an5am)-a-i>uIytZ of the Piuanas. 
Biologically each female conceals within her the half-male form, and vice versa : 

^ 5^r STTf: (RV. I. 164. 16). 

The of the Veda is expressive of deep meaning. Brahma'as 

Agni is the Annada, ‘Eater of Food’, its food is Odana; the Essence or Energy, which 
activates its own centre, is its BraJimaudana, and all living organisms which assimi¬ 
late food also eliminate some refuse which is the Pravargya or r-ejected portion 
from the organism. This is the basic law of Life. The eater of Pravargya is sym¬ 
bolised as Varaha. The universe is the outcome of the energy transformed by 
Brahman, i.e. the plate leaving of the food consumed by Brahman 

The Varaha is the divine agency which eats or collects the Yaj^oechishta 
portion, in other words the material world lost in the primeval ocean of infinite 
energy is lifted or resumed by the Boar. The Puranas speak of several kinds of 
Vardhas, viz and (RV. VIII. 66. 10, which 

refers to the last form). The Adi-vardha belongs to the SvayamAiu-Prajdpati and 
Yajfia'araha io the Para7neshtM'PraJdpaii^ y^ho is also called Rit'O. or Jpo Mandda. 
To Suiya belongs the ^veta-vardha, io Oandra i\iQ Brahma-vardha and. to Pritliivi the. 
PmusJia-vardha. Theis closely related to the of Para- 

mcshthi-J rajdpati by which the succession ofis brought into being 
(as given in the ^atapatha, XI. 1.6. 1-20). The Vedic Pravargya Vidya and the 
Puianic Varaha Vidya explain 'each other. In a brilliant description of the Yajfia- 
vardha, the Matsya Puiana calls him i.e. adorned by the hairy whorls 

of Pravargya (24 8. 73), the hair or matted locks always being taken as a typical 
form of Pravargya^ which a living body throws out of itself. 

The most important Veda-vidyd is the Agni-chayana-vidyd, in which various 
fire-altars are built for the kindling of the Fires in successive layers of bricks. 
We get a detailed description in the Yajurveda (Books Xl-XVIll) and the Satapalha 
Brahmana (Bks VI-X). The Agni thus kindled is the miraculous Kumdra 
feg:, RV. X 1. 2 ; also ^atapatha X. 1. 3). This corresponds to the Kumdra- 
17 
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janma episode of the Puranas, to which the Matsya Parana devotes about 1500 
verses (chs. H5*l59) in a literary style of great strength and beauty. The poem 
Mimarasamhhava of Kalidasa is a magnificent veision of the Birth of Kumara in 
poetic style af the Puranic legend, and both derive their rich symbolism from the 
Vedic sources. Kalid^a conceives of the birth of three Kumaras, viz. Skanda 
in the KumarasambhavOf Ayu in the VikrmofmHya, and Bharata in the AhMj’Ham- 
Sahuntala. These three together form a complete theme, corresponding to the 
Vedic principle *of Trinity or the Three Fires. The Cfiitx Agni is named Chitra 

It Corresponds to the statement of Kalidasa about Skanda ; ?Rinfec^ 
dfe (Meghaduta), The ^atapatba explains in detail the birth of Kumara 
by the union of with r 

d f fTR % I ^ 

«;-?<»). What it means explains the nature of Kumara as 
Agnu The Aditya is the Prajapati Agni depositing its seed or warmth in the Dawn 
as it fills the sky daily. That warmth accumulates for one year and becomes the 
^ni in the womb of mother Earth. This Agni is the eternal Child coming to 
5^6 in plants and trees. The same Fire manifests in the birth of the developed 
foetus amongst animals and men. It is the manifestation of Agni-Kumaia or 
Chitra §jsu on the three planes of Matter, Life and Mind, as seen in plants, animals 
and men respectively. The Ashtamurti vidya of the Pnranas called the Raudra sarga 
(Mark., 52. 1-9) corresponds to the Agnirupa vidga of the ^atapatha, or the CJnfraSiSu 
conception of the ^igveda (X. 1. 2), or more specifically the birth of Kumara and hiS 
motivating the car (i. e. the body): 

if fiTP; TOTFIt: I frfgfe II 

if I € ?rwT5 fTfsinfi'Fi ri 

II (RV.X. 135. 3-5). 

In the Kigveda also the Kumara is fed in the mouth with sweet milk by the 
mothers (X, 1. 3), The motif of the Birth of Kumara supplies the key to many a 
legend of the Vedas and the Puranas. Kumara is Agni, or which is the same thing 
as Agni s son, and Agni is identified with Indra, Piana, Manu and Brahman (Manu 
Smrti, XII. 123). Kumara is the germ of life in kine and mares, in plants of 
earth and in womankind (RV. Vll. 102. 2). The seed is originally one, a single 
branch, which on sprouting becomes manifold 

U ildWrtl ?iTRrt i It is exactly the 

Vedic conception of the (corresponding to the Five Bhutas) together 
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with the sixth one called which is i- e. the immortal life-principle 

coupled with the material one. These refer to the six faces of Kumara, whence 
he is called Shadanana in the Puranas. Analogous to this is the conception of 
PaHeanana 3iva, Siva whith five faces, which as explained by the Vishnudharmottara 
are the five material elements. To this is added the sixth mouth, viz. Agni-Rudra 
or the immortal In the Tantras the fire faces are the five material 

chakras and the sixth one the JjHii cliakri which transcends the fi\e Bhutas, and 
which is the abode of ^iva-Parvatt. This is the garland of lotuses 
worn by the Twin Asvins anl also by Indra (Tandya, XVIII. 9. 6.). The Asvins 
are DyavaprthivI, the Universal Parents coriesponding to or to 

?rF?t and ( ^ | % ^ ^ 

( ), ^0 ). Indra and Kumara are both forms 

of Agni. Indra is born obliquely from the side RV. IV. 18. 2), 

and so is Kumara.Skanda ( ^ ^ 15 h 1). 

Macdonell opines that this unnatural birth *may possibly be derived from the 
notion of lightning breaking from the side of the storm-cloud’ (Vedic Mythology, 
p 59). In fact, it has reference to what is called the the transverse 

severing line between Heaven and Earth (?rq: Nasadlya 

Sukta RV. X. 129. 5), between Urdhva and Adhas (Gita, XV. 1). where Urdhva 
means the centre and Adhas, the periphery or Mahima-Mandala of the cosmic Tree. 
In other words Agni is threefold, Grdrhapatya, PaksMnagni and Ahamnlya, corresponding 
to Prana, the focal point between the two Clashing Rocks of Piana-Apana, as stated 
in the Katha-Upanisad ;— 

3;sq SRtPTFTfe I ^TT H (Katha, V. 3). 

The Yyana, is the same as the Dwarf residing in the cavity of the heart 
invisible germ or centre of life within the body, also called the 
the adamantine stone which pulverizes evciything that collides with it, but itself 
remains inviolate (Chhandogya, I 2. 7). This point between the two extensions or 
poles, is the oblique ray TPTTRT) from which Indra, Kumaca or Life 

proceeds to be born or germinate. Whereas Dyavd-Prthivt, Heaven and Earth, 
represent the head and the feet of the Purusha, the central point is the Eye, the Awa- 
kener of Life which opens to the Cosmic Sun ^ Kalidasa, 

and so the Puranas, refer to the Ashtamurti form of Siva t|T Raghu. 

II. 35). These comprise the manifest body of Siva £^nd include Prithivt, 

Ap, Tejus, Vdyu, JkiSa, Surya'Chandra, and ffotri'Y^^jamana as enumerated in the 
first verse of the Sakuntala. Here we have the following three categories : 

I. The Five Elements —Matter 
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II. Sun and Moon, the symbols of SIMT'TT^—L-ife 

III, Holr or also called which is the Principle of Mind, the 

centre oi Jirf^ of each WI, ^IcTT^T XII. 8 2.4). 

The Aihamrirti form inculcates the law of manifestation by the focal 
integration of Life, Mind and Matter into the form of a single Vaistanara Fue. 
These eight forms are named as 3T?lhT, %'S, (^P^cTRIgT^Fff” 

tpTtfW, VI- I 3 . 16 ), which aie repeated in sevcial of the PiuSnas 

(Cf. Markandeya, 4-9.5,7. ^ and 51^: I F^r^^g^=^ 

g 11) 

The Puranas, extend the symbolism fuithei by conceiving 5iva as Sar ibha- 
murti a mythical animal with eight legs (?rE?r'T?qr 5 ), of which font (vi^ 5rrt!T, sttPT, 

extend upwards and foui (viz piojcct dovvnwaids The 

Saraiha is a Mrija, a form of Agni, the lattei so called because it is concealed in 
the Bhutas and has to be discovered out of them. 

Thus the Puianic legends had a definite objective, viz. cLiboiation 

of Vedic cosmogony into the cast of an extended religious syrnbolis n. The 
Vedic So’navidya or is piesented in the Samudramanthana legend ; the 

Viraj-Ahenu-vtiyd as the Prithu-Pritliivt doJiana; the f^l as the ^IT^qFT 

(uniting Vedic and Puianic versions); the ^#RtiTq as the Sahmya- 

Ghyasana marriage ; the Piiri-vidya as the ceremony of SrMdlia ; the SavUrt vidya as 
the legend (in which Satyavdn is Surya as Sjityxnarayana destined 

to be renovated in each Samvat»araT<tjfia) \ the Tapovidyd as the Vrutas spiead 
over the whole year i^the followeis of which were known as the Vratimh) the 
Vedic Pasu-vfdya as the lore of the Pdsuputas who regarded -Pastipafi-Pasu as tne 
supreme mechanism of liberation. The Manvantar vidyd was a part of the Ahordtra- 
'vidya ox Kdla-vdda which was an important metaphysical doctrine in the lucubration 
of the Samhitas and the Upanishads. The key to the Puranas lies in the unravelling 
of the Vedic symbolism, and vice versa the Vedic symbols find clarity of explanation 
in the P uranic legends : 

Veda should be supplemented with the Itihdsa-Purd^a tradition, which 


throws further light on the Vedic legends, myths or thought. The Vedas repiesent 
the snow-clad Himalayan heights, and the Puranas aie like the Gahga and her feeders 
which flow evenly on theplains and vitalise the spirit and saturate the mind with)them. 


A classified and comparative presentation of the Puranic material is a task awaiting 
OT^^j^JPfuJffil^ent. It will serve as a ladder towards the scaling of the Vedic 

i to. collect the mead of the.’Vedas in the vats of our hearts. 
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